THE 


VEDANTA -SUTRAS 


WITH THE 


SRI'-BH ASHY A 

OF 

RAMANUJACH4RYA 


Translated into English 

M. RANGACHARYA, m .a. 

AND 

M. B. VARADARAJA AIYANGAR, b .a„ b.l. 


VOLUME III. 


("Published with the financial assistance of the Ministry of Education, 
the Government of India.) 


THE EDUCATIONAL PUBLISHING (0.. 

NUNGAMBAKKAM : : MADRAS-6. 

All Rights Reserved ] 1965 [Pries Rs. 15. 



First H-diUon—December 1965., 


<©' 


Vidya Press, 16, Sunkuwar Street, Madras-5. 



PREFACE 


The progress of the printing of this third 
volume was satisfactory till a serious breakdown in 
the health of one of us. However, after an 
interruption of some months, work was resumed 
and thankfully completed. 

The Analytical Outline, most of the footnotes 
and the indexes have been prepared by us. In view 
of the bulk of this volume, it has not been found 
feasible to include in it, as originally hoped, a brief 
study of Ramanuja’s philosophy and criticisms 
thereon. 

Our thanks are again due to Sri Karappangadu 
Venkatacharya Svamin for his patient and 
illuminating explanations of the many difllfculties and 
complexities encountered. Sri R. C. Srinivasa- 
* raghavan helped in preparing the indexes and 
Sri M. C. Krishnan in seeing the book through the 
press. We thank them for their services. 


December, 1965. 


M. R. S AMPATKUMARAN, 

M. B. NARASIMHA IYENGAR. 
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AN ANALYTICAL OUTLINE OF CONTENTS 


Chapter II* Part 2. 

Chapter I of the Vedanta-Sutras has declared the 
Brahman to be the cause of the world. Part I of 
Chapter II has refuted the objections raised against this 
view. The next Part sets out to rebut the views of other 
schools of thought about the cause of the world, so that 
the followers of the Vedanta, however dull or weak-willed, 
may not be shaken in their faith, 

This Part consists of 42 Sutras, divided int© 8 sections, 
dealing respectively with the SaAkhya, the Nyaya-Vaige- 
shika, the four schools into which Buddhist philosophy is 
divided, the Jainas, the P3£upatas and those who reject 
the PancharStra as non-Vedic. The Sarikhyas, being 
nearest to the Veddntins, are first taken up in the 
RachanQnupattyadhikarana (pp. 1-28) of nine aphorisms, 
given hereunder : 

1. The inferred principle (i.e., the pradhana) is not (the cause 
of the world), because of the impossibility of the fashioning (of the 
world by the pradhana without being presided over by the 
Brahman), and (because of another reason and) because also 
of the activity (of the pradhana when presided over by the 
Brahman). 

2. If it b% said that it (i.e., the transformation of the pradhana) 
is like that of milk and water (which are respectively'converted 
into curds and the juices of various plants without the help of 
intelligent beings), it is replied that in those cases also (it is 
impossible to have creative activity without the superintendence of 
the Brahman). 

3. Because also, if there is no dependence (of the pradhana 
on the Brahman in regard to the creation of the world), 
there arises the non-existence of that (condition of dissolu¬ 
tion) which is in contradistinction (to the condition of 
creation). 

Ill S.B.-b 
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4. (The pradhana evolving into the world) is not like the grass 
etc. (eaten by cows and transformed into milk): for it (i.e., the 
transformation of the grass into milk) is not found elsewhere (when 
the grass is eaten by bulls or left uneaten). 

5. If it be said that, like a (blind) man (who can act by himself 
in the presence of a lame person who can see) and like (iron acting 
by itself in the presence of) the loadstone (the prakriti can act 
independently), it is replied that even then (the pradhana cannot 
produce the world). 

6. Because also there can be no condition of being the 
principal (in regard to any of the qualities during pralaya). 

7. In regard to the inferences made otherwise (than in the 
manner already stated, the same objections are valid), owing to 
the deficiency (of the pradhana ) in the power of knowing. 

8. Even if it be accepted (that it may be proved that material 
Nature is the cause of the world, it should not be inferred 
as such a cause), because there is no purpose (served by such 
an inference). 

9. (The Sshkhya view) is inconsistent, because also of 
the conflict of the mutually hostile reasonings (adduced 
therein). 


The Sutras confine themselves to an attack on the 
logical reasonings of the SaAkhyas in support of the 
inference that the pradhana or undifferentiated, primordial 
matter is the cause the world. For what they claim to 
know from perception does not differ from the appraisal 
of the Vedanta and the scriptures have to be interpreted 
according to the principles laid down in the Purva - 
Mttndmsd , and not, in the light exclusively of the 
revelation of the sage, Kapila. 

The universe is analysed by the Sankhya into twenty- 
five principles—the individual self or the purusha, 
undifferentiated primordial matter or the prakriti and its 
twentythree evolutes, namely, the mahat, the ahankdra, 
the five rudimentary elements, the five elements, the mind, 
the five organs of sense and the five organs of action. The 
prakriti, which is non-intelligent, consists of the 
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substances, sattva, rajas and tamas, in a state of equi¬ 
librium. Each of them is neither more nor less than any 
other in proportion. These substances, being supersensible, 
are known from their effects—lightness and luminosity, 
motion and steadiness, heaviness and stupefaction. The 
prakriti is eternal, all-pervasive, unlimited, eternally 
subject to modifications. It is the supreme cause. 

The purusha or the soul is incapable of change, and 
hence neither a cause nor an effect. It is constituted of 
intelligence, has no attributes and is d void of action. 
But, on account of the proximity of the purusha and the 
prakriti, ag ncy is attributed to the former and intelligence 
to the latter. The classic example is the ascription of the 
redness of a china rose to a crystal near by. Thus the 
modifications of the pradh^na work out teleologi¬ 
cally. 

The pradhana (or the prakriti in its primordial state) 
is inferred as the cause of the world. Because the world is 
an effect, it must have a single cause to avoid a rtgrtssus in 
infinitum , and this cause must be similar to the effect. It 
must be a thing capable of modifications, a part undergoing 
them while the rest remains without losing its essential 
nature. 

It is argued against this that the non-intelligent 
pradhana, without being presided over by an intelligent 
being, cannot pr®duce any effects. For example, mere 
wood cannot become a palace or a chariot without an 
intelligent Carpenter working on it. Moreover; sattva , 
rajas and tamas ) if regarded as substances, make the 
cause more than one, and this leads to an infinite regress. 
When they have an unlimited nature, they all have the 
power of universal pervasion, and the disturbance in their 
equipoise, when one of them becomes more or less than 
another, cannot come to pass. But it is such a state of 
inequilibrium which is claimed to lead to creation. On 
the other hand, if sattva, rajas and tamas are limited, 
they cannot be the cause of the world. The truth about 
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them is that, though present in the world, they are not its 
causes : they are not substances but merely qualities of the 

prakfiti . 

The same reasoning holds good even in regard to 
cases like milk becoming curds or water becoming the 
juices of different plants. Here, too, it is the Brahman, 
the Internal Controller, who brings about changes. 

Again, alternation between creation and dissolution 
cannot arise through haphazard chance. It is the will of 
the presiding Brahman that causes the orderly succession 
of the two states, one after another. 

The Saftkhyas object that a Brahman, who is perfect, 
blissful and kind, has no need to create the world, and 
that, too, an imperfect, miserable and unequal world. It 
is recalled that creation etc. are mere sport for the 
Brahman and that inequalities arise from the karmas of 
individual selves. 

But cannot these karmas account for the cyclic 
alternation of creation and dissolution as well as for 
inequalities in creation? No, for the division of the 
karmas into the meritorious and the sinful is based on the 
Veda which declares them to be respectively of the nature 
of the worship of the Supreme Person and of what is 
contrary thereto. , The pleasure and pain experienced in 
consequence of these karmas are dependent on His favour 
and disfavour. # 

The Brahman does not cease to be merciful or free 
because He allows the souls to do what is harmful to 
themselves or judges them according to their deeds. 
Mercy is the inability to see the suffering ©f others without 
caring for one’s own advantage. But it does not mean the 
unmanliness of condoning transgressions. Such mercy 
the Brahman has. On the erring selves merely ceasing to 
persist in their transgressions, He forgives their accumu¬ 
lated sins and endeavours to redeem them. 
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The Sankhyas now point to the example of the grass, 
water etc. eaten by cows being transformed into milk. 
Likewise, the prakrtti by itself can become the world. 
This cannot be, for grass that remains uneaten by cows or 
is eaten by bull* is not changed into milk. (If the 
presence of a self favoured by adrishta is needed, why 
should such a self be present always in a cow and never 
in a bull ?). 

Another example of the Sankhyas is that of a lame 
man and a blind raan teaming up, so that the vision of 
the one and the ambulatory capacity of the other can be 
purposefully used. Similarly, the blind prakrtti begins to 
act in the presence of the intelligent but inert purusha . 
The example and the argument fail because the purusha 
who is actionless and all-pervadine cannot move nor suffer 
modifications. Nor can the example of the loadstone and 
iron help. The loadstone has the property of attracting 
iron, unlike the purusha who cannot have any modifica¬ 
tions. If the mere proximity between the purusha and 
the prakrtti suffices for creation, that proximity being 
eternal, creation must also be eternal. 

Moreover, the initial disturbance in the equipoise of 
the gufias which start* creation cannot be accounted for by 
the Sankhyas. Nor can they explain how this equipoise is 
again restored in the state of pralaya- Even if other 
arguments are put forward to arrive at the pradhdna , the 
objection # based on its lack of intelligence will prove 
fatal. 

Suppose it is admitted that the pradhdna is capable of 
being proved by inference. Even then the objection 
remains that no purpose is served by *uch an inference. 
Enjoyment by and the final release of the purusha have 
been put forward as the purpose* served by the pradhdna . 
But how can the immodifiable purusha see and enjoy the 
pradhdna or be separated from it ? 
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The final argument against the Sankhya system is that 
it is riddled with incurable inconsistencies. On the one 
hand, it is declared that the purusha has an essential 
nature which is eternal, immodifiable and incapable of 
action. On the other hand, the purusha is stated to enjoy 
the prakriti and also to win final release. Again, it is 
taught that by reason ©f the close proximity of the purusha 
with the prakriti , the intelligence of the one is super¬ 
imposed on the other, and similarly the activity of the 
prakriti is mistaken .to be that of the purusha . But such 
a mutual superimposition is impossible, because the 
purusha is incapable of modifications and the prakriti is 
non-intelligent. How then can the prakriti serve the 
purposes of the purusha ? Mere proximity can answer no 
questions, If it is eternal, then both final release and 
bondage are likewise eternal. If it is not eternal, we have 
an infinite regress. 

There is self-contradiction in the position of the 
Advaitins also, who hold that the unchangeable Brahman 
devoid of attributes is the witness of ignorance. The 
Sankhyas have a slight advantage in that they admit the 
reality of the world and a plurality of souls to account for 
individual distributions of birth, death etc. Bhaskara’s 
view that the Brahman who is free from modifications is 
associated with limiting adjuncts is also self-contradictory. 
Thus the creation of the world cannot be accounted for 
except on the view that the cause of the world is the 
prakriti presided over by the Brahman . 


The next system attacked is that of Nyaya-Vaiseshika 
with its well known atomic theory. The arguments are set 
out in the Mahaddirghadhikarana (pp. 28-37) consisting 
of Sutras 10 to 16. These are : 

10. (The whole of the Nyaya-Vais'eshika theory) also (is 
inconsistent) like the production of the tertiary particle (and the 
secondary particle) from the secondary particle and the infinitesi¬ 
mal atom (respectively). 
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11. In either view also there is no motion. Therefore it (i.e., the 
production of the world on the basis of previous motion in the 
atoms) is non-existent. 

12. Because of the acceptance of the relation of coinherence 
also (there is inconsistency), as, by parity of reasoning, there 
results the fallacy of regressus in infinitum. 

13. Because also of the existence necessarily eternally (of the 
world which is related by samavaya to other things, the Nyaya- 
Vais'eshika theory is inconsistent). 

14. Because also there arises contradiction (of your view) 
owing to the possession (by atoms) of colour etc., for it is so 
seen. 

15. Because also there is error in either case. 

16. Because it (i.e., the atomic theory of Kanada) is not accepted 
in the least (by the followers of the Vedas) t entire dislike should 
be cherished towards it. 

It havirvg been shown that the inferred pradhfirta 
cannot be the cause of the world, the claims of inferred 
infinitesimal atoms to be such cause are now considered and 
rejected. According to the Nyaya-Vai^eshika theory, the 
smallest unit of matter is the eternal infinitesimal atom. 
It has no dimensions and no extension in space. Two 
such atoms combine to form a secondary particle, and three 
secondary particles form a tertiary particle, the smallest 
visible thing. The tertiary particles have six sides each, 
and in varied combinations form the different things in the 
world. 

The Sutras deny that the infinitesimal atoms, as 
conceived, can give rise to secondary particles or that the 
latter can produce tertiary particles. How can the 
infinitesimal atoms, which have no extension in space, unite 
to produce things having such extension ? The positing of 
such atoms has become a necessity to the Nyaya-VaiSeshi- 
kas in order to avoid infinite regress in analysing the 
world into its constituent parts. But this has led to other 
difficulties, and Ramanuja asks them to accept quietly the 
Brahman as the cause of the world. 
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Other difficulties in the theory are also shown. The 
movements of the infinitesimal atoms leading to union into 
bigger things are supposed to be due to the adfishta (or the 
past karmas) of individual souls. The adrishta of the self 
cannot actuate the non-intelligent atom. If the moving 
atom is in association with the self, then creation has to be 
eternal ; or if the ripening of adrishta to yield results is 
taken into consideration, we cannot have the cyclic 
succession of creation and dissolution. Co-inherence (or 
samavdya) accepted as an ultimate category to account for 
the relationship between such things as substances and their 
qualities, parts and the wholes they make up, motion and 
the moving object, a genus and its members, is an un¬ 
necessary assumption. If the samavdya is needed to 
account for these, then something else is needed to 
account for it, and infinite regress results. To posit in¬ 
separable existence with those it joins together as the nature 
of samavdya is to make an unnecessary assumption of 
something not perceived and then to indulge in further 
speculation in justification. The eternality of samavdya 
is attacked on the ground that it would maki the world* 
which possesses it, to be eternal. Finally it is asked how 
the infinitesimal atoms, which are subtle and invisible, can 
possess the qualities of colour, taste, smell etc. For the 
theory speaks of four kinds of infinitesimal atoms—those of 
earth, water, fire and air—each having one or more specific 
qualities. If the atoms are denied these qualities, how 
can the qualities arise in their combinations ? In either 
case, the theory is untenable. • 

Thus the Nyaya-VaHeshika theory has to be rejected 
altogether, having no point of affinity with the Vedas. 
Other types of atomic theory are then taken up. First, the 
Buddhist view is investigated in three sections. The first 
of these, the Samuddyddhikararta (pp. 37-57), has ten 
Sutras as under : 

17. Although (the state of being) the aggregate (of effects) 
is assumed to have two causes, its production is not 
appropriate, 
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18. If it be said that, on the principle of the former being the 
cause of the latter, this (i.e., the prsduction of the world) is 
appropriate, it is not so; because they (i.e., ignorance etc. 
mentioned as successive causes.) do not stand in the position of the 
cause to the formation of the aggregate. 

19. Because also the preceding (momentary) thing is destroyed 
when the succeeding (momentary) thing is produt x; he 
production of the world is inappropriate). 

20. If it (i.e., the cause} does not exist, there will "esult 
contradiction of the proposition ; if otherwise, (then) simultaneity 
(of cause and effect). 

21. Artificial as well as natural lannhilation of objects does 
not result, because there is no break (in the continuity of 
existence). 

22. Because also there is error in both the cases (there 
cannot be origination or destruction according to the Buddhist 
view). 

23. Because also in the case of the (ikasa, there is no difference 
(of it from other real things as an object of perception). 

24. And because also of recognition (at a later moment of 
what was experienced at an earlier one, the momentariness of 
things is disproved). 

25. (The external world cannot be known from inference) 
because in regard to what has ceased to exist, it (i.e., the passing 
over of its properties to another thing) is not seen. 

26. The accomplishment (of everything) even to the 
indifferent (may result from the theories of momentariness etc.) 
thus. 


Of the four schools among the Buddhists, two are 
disposed of in this section—the Vaibhashikas and the 
Sautrantikas, Both hold the external world to be real; 
but while the former regards it as perceivable also, the 
latter regards it as capable only of being inferred. Both 
look upon the external world as consisting of an aggregate 
constituted by the infinitesimal atoms of earth, wite r , fire 
and air. They also admit the unceasing flow of con^i^us- 
ness, love and hatred. To these, as to other Buddhists, all 
things are momentary. 

Ill S.B.—c 
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First it is pointed out that the atoms cannot produce 
the elements and that the latter cannot produce the body, 
the sensory organs and the objective forms. How can the 
momentary atoms be brought together to form the 
momentary elements, and how can these latter produce 
the momentary body etc. ? Moreover, it is only the 
unceasing flow of consciousness which is in the body and is 
overpowered by egotism as the knower that stands in the 
position of the self. Thus the perceiver is destroyed, as 
well as the thing perceived : the knower and the known 
are lost. 

But it is claimed by the Buddhists that there is a cyclic 
chain of causes to account for the world. Ignorance which 
regards momentary things as permanent leads to mental 
impressions such as love, hatred etc. These lead in turn 
to the perceptual consciousness, the mind and its produce s 
such as names. Out of these are produced the earth and 
such other substances with forms. From these are formed 
the six organs of sense, and from these the body. This 
leads to feelings and they give rise to ignorance. The cycle 
then repeats itself. The reply to this is that ignorance can 
produce delusions, but not anything which can be practi¬ 
cally realised. Can the delusion of silver in the motherof- 
pearl produce silver afresh ? The absence of a permanent 
self makes it impossible for mental impressions to 
persist. 

The theory of momentariness indeed is riddled with 
difficulties. Everything being momentary, what is 
produced at any moment is derived from non-existence- 
If the destroyed thing at a previous moment is held to be the 
cause, it will then follow that any moment during which 
a pot has been in existence can become the cause of all 
the things in the three worlds. If the momentary pot 
can produce only other pots, why not all the pots at all 
times and places ? If one momentary pot can produce 
only one effect, which is the cause of which effect ? If the 
association of a momentary pot with a place is taken into 
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account, then permanence has to be attributed to the place. 
A thing brought into contact with a sense organ at a 
moment cannot exist at the later moment of production of 
knowledge. If the effect is produced even though the 
cause is non-existent, then all things will always be 
produced in all places. If it is urged that a momentary 
thing can be the cause of another momentary thing 
immediately succeeding it, then the cause and the effect 
cease to be momentary or have to be perceived simul- 
taneously. 

The theory of momentariness requires that everything 
suffers destruction every moment. The fact that we see 
many things persisting is explained as due to the de¬ 
struction being subtle and unobserved. Ramanuja refers to 
his own view set out under II. 1. 15 that in regard to 
whatever is existent there cannot be complete d iscontinuity 
in existence. Production and destruction of a thing merely 
refer to two states or conditions. The Buddhists may 
say that in the manner in which a light goes off completely 
and suffers destruction, we have to infer destruction in 
regard to everything. The only difference is that in the 
case of the light, destruction is visible, while in other cases 
it is unperceived. Ramanuja replies that the light exists in 
a subtle state even after it goes off. His point is that from 
what is seen, what is unseen can be conceived ; but what is 
seen should not be ignored or denied. 

Moreover, the theory of the momentariness of things, 
leads to creation out of nothing and the created things be¬ 
coming nothing. If there is unobserved destruction every 
moment, then the whole world becomes a non-entity after 
a single instant. What comes into existence later on is 
produced from nothingness and must then have the 
character of nothingness. 

After incidentally refuting the Buddhist view that 
space is a form of non-existence, the Sutras urge another 
argument against momentariness by referring to the fact of 
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recognition. It cannot be urged that similarity is mistaken 
for identity in recognition, for even the knower i* 
momentary in Buddhist view. The Buddhists however 
claim that some syllogisms support their theory. Pots 
etc. are momentary because they serve a purposeful object 
and are existent entities. What is not momentary is 
unreal. Again, all the momentary existences of a pot prior 
to the existence at the last moment are destructible, like 
the existence at the last moment. But these inferences are 
shown to be invalid. Counter-syllogisms can be advanced. 
A pot is permanent because it is an existent thing or 
because it can serve a purposeful object. Indeed, to be 
able to serve a purposeful object helps to prove what is 
opposed to momentariness. The destruction of the pot at 
the last moment is due to causes other than its essential 
nature, and it cannot serve to prove the momentariness of 
the pot. 

Recognition, indeed, is perception supported by 
inference : and it sets aside the inference of the momen¬ 
tariness of things. The Buddhists who hold that both the 
knower and the known are momentary are barred from 
making inferences. But the Sautrantika intervenes here 
with special pleading on his behalf. Knowledge of what is 
momentary is possible through inference. Although a 
thing has disappeared after giving up its form to the 
consciousness, its existence can be inferred. (Incidentally, 
Yogachara idealism is criticised and the reality of the 
variegated external world asserted.) • 

The Sutrakara’s reply to thr Sautrantika is that the 
external world cannot be proved from inference. When a 
thing possessing certain attributes passes out of existence, 
its attributes are not seen to pass over to another thing. 
The variety of the states of knowledge, arising from the 
variety of external objects, is due to the existence of 
external objects at the time of the origin of knowledge. 
Moreover, when momentariness, creation out ©f nothing 
and destruction without a cause are admitted, everything 
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may result to the indifferent also, because all things are 
accomplished without effort and latent effects, mental 
impressions or knowledge does not persist. 

Yogachara idealists are next refuted in the Upalab - 
dhyadhikarana of three aphorisms (pp. 57—63), which 
are as follows : 

27. There is no non-existence (of things other than knowledge) 
became it (i.e.. the external world) is perceived, 

28.. Also, it (i.e., the knowledge appertaining to the condition 
of waking) is not (concerned with false objects), as is the case with 
dreams, because it is unlike in nature (to dreams), 

29. There is no existence (of such knowledge as is devoid of 
objects), because it is not cognised. 

The objections to the theory of the momentariness of 
things as held by the Buddhist realists cannot apply to the 
Yogachara idealists. They trace the variety in items of 
knowledge, not to external objects, but to the force of 
innate impressions flowing in an unceasing stream of dis¬ 
tinct momentary ideas. Whenever a new idea is cognised, 
it is not due to the presence of a different external object, 
but to the force of the last 'preceding idea. It is argued 
that as the so-called external object and the idea of it 
tn the mind are cognised together, both are identical. Our 
belief in an external world is due to error. The exact 
correspondence of the idea with the external object shows 
the postulation of the external object as an unnecessary 
assumption. 

The SRtrakdra refutes this theory by referring to the 
actual perception of the external world. When anything 
is known, it leads to practical realisation of external 
objects. Knowledge is always of the form connecting a 
subject with an object, as* in “I know the pot”. If the 
subject and the object are illusory, how can the knowledge 
alone be real ? The fact that the object and the idea are 
apprehended together cannot prove them to be identical. 
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It is only different things which can be together. The 
correspondence of the object with the idea is due to the 
contact of the mind with the object. Attributive 
knowledge, which is a substance, is conjoined with the 
object, when knowledge arises. 

If it be said that knowledge during the waking state 
need have no external objects even like knowledge during 
dreams, it is pointed out that the states of waking and 
dreaming differ. Even assuming for the sake of argument 
that dream-knowledge has no objective basis, we have to 
remember that the dreaming mind is subject to sleep and 
other misguiding factors. If all kinds of knowledge are 
claimed to be devoid of objects, this claim itself will 
prove to be without objective support. Indeed, knowledge, 
which is related neither to a subject nor to an object is 
nowhere found—not even in dreams. 

The Madhyamika nihilist is then refuted in ihe one 
aphorism of the fifth section— S.r rvathanupapattyadhi* 
karana (pp. 63-5)— thus : 

30. Because also it (i.e., the theory of the Madhyamikas) is 
altogether inappropriate. 

The Madhyamika view is that nothing can be proved 
to be existent, A pot is produced when the clay is lost as 
clay: the pot cannot be said to be a product of non¬ 
existence either. Nor can it be produced from itself. Nor 
from another thing, because all things other than it are the 
same in otherness, and on this reasoning everything should 
be produced out of every other thing. Thus nothing can 
be proved to have been produced. Belief in real things or 
ideas is based on error. There is no need to accept 
any real basis for error. Nothingness indeed is self- 
established. 

Ramanuja replies that a thing must be real, unreal or 
otherwise. The nothingness of the Madhyamika cannot 
possibly be established. Existence and non-existence refer 
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to particular states of an existent thing. Moreover, the 
nihilist cannot prove the nothingness of all things except 
with a proof, and this proof itself is worthless unless it is 
real If unreal, it proves all things to be real. 

The Sfutras now proceed in the Ehasminnasambhav 
dhikarana (pp. 65-72) to criticise and reject the views of 
the Jamas who also believe in an atomic theory. The four 
aphorisms of the section run thus : 

31. (The Jaina theory) cannot be true because of the 
impossibility of the presence (of contradictory attributes) in one 
thing. 

32. Thus the character of net being a whole (results to) 
the self. 

33. Also there is no non-contradiction owing to (the 
self acquiring) modifications, because of other modifications. 

34. Also, because of the persistence of the final condition (of 
the self in salvation), there is the permanence of both (the self and 
its dimensions in that state), and hence there is no difference (with 
the previous states). 

Ramanuja first sets out the essentials of the Jaina 
system. It analyses the world into six categories—the 
individual self, matter, dharwa or the cause of motion, 
adharma or the cause of inertia, time and space. Matter 
consists of atoms possessing colour, taste, smell and touch. 
They are not of four kinds> but become fourfold on 
account of transformations. Time is atomic and space is 
infinite. Tl^e Jainas have another list from the point of 
view of the quest for salvation—the self, the non-self, the 
inflow of sense-impressions, bondage, austerities, meditation 
and final release. 

\ 

The Sutras attack particularly the Jainas’ syadvada 
and their theory that the self has the dimensions of its 
embodiment for the time being. The sevenfold predication 
of the syadvdda runs thus: A thing is; it is not; it is 
and is not; it is indefinable ; it is and is indefinable ; it 
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it not and Is indefinable; it is, is not, and is indefinable. 
This vjew is rejected on the ground that contradictory 
attributes, such as existence and non-existence, permanence 
and impermanence, identity and difference etc., cannot be 
found together in one and the same thing (without 
reference to time, place or circumstance). A substance 
may have many states, but the substance is one while the 
states are many and different. The Vedantic view that the 
Brahman constitutes all things is clear and consistent, 
because He has all the intelligent and nomintelligent things 
for His body. 

If the self has the dimensions of its embodiment, it 
has to suffer fragmentation when passing from a bigger to a 
smaller body. How can the whole of the self of an 
elephant pass into the body of an ant l If it be urgueJ that 
there are expansion and contraction for the self, then it 
will become non-eternal like a pot. Moveover, the self in 
liberation is said to have particular dimensions and these 
do not alter. They must be taken as the real dimensions. 
The view that dimensions alter with bodies is therefore 
unreasonable. 

The next section deals with the Patfupatas (pp. 73-79) 
in four aphorisms. 

35. The view in regard to fPas'u- tti a, die Supreme Lord (is 
not to be accepted), because of (its) inccnsist. ncy. 

36. Because of the inappronriateness arising from the 
superintendence (over the pradham . .or the creation of the universe 
which has to be attributed to an incorporeal Pas'upati). 

37. If it be said it (i.e., the presiding over of the pradhrma by 
Pas'upati) resembles that of the sensory organs (and the body etc. 
by the bodiless individual self), it is not so, because of (its leading 
to) the experience (of fruits of merit and demerit by 
Pas'upati). 

38. (If Pas'upati has adfishta in the form of merits and 
demerits, it will result in his) having an end and (his) wanting in 
omniscience. 
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Their system is mainly attacked on the ground that 
PaSupati, as the Supreme Lord is known here, is 
represented only as the efficient cause of- the world. 
Ramanuja also draws attention to the mutual inconsistent 
cies between several subschools among them, particularly 
those of Kapalas and Kalamukhas. Moreover, there are 
practices and doctrines opposed to the Vedas . Indeed it is 
suggested jhat, from this point of view, it is counted along 
with the systems of the Buddhists and the Jains. Again, 
the identification of the Supreme Lord with Pa^upati is 
opposed to the Vedic vLw which assigns that position to 
Narayana. 

PaSupati, regarded as incorporeal, cannot preside over 
the pradhdna and become the instrumental cause of the 
world. If he is endowed with a body, there are logical 
difficulties in the concept of an inferred and embodied 
Lord. The analogy of the bodiless individual self presiding 
over the senses etc, fails, because its supervision over the 
body is for the purpose of experiencing the effects of 
adrishta and PaSupati cannot have such experience without 
becoming liable to mortality and lack of omniscience. 
(Moreover, it is an already embodied self which presides 
over the body.) 

The eighth and last section, Utpattyasambhavddhi - 
karatia (pp. 80-92), deals with the Paficharatra system in 
four aphorisms, as under: 

39. (The Pancharatra is not authoritative) because it is 
not possible* (Tor the individual self) to have birth (as taught 
therein). 

40. And out of the agent ("i.e., the jtva), the instrument 
(namely, the mindj, cannot be produced. 

41. However, it (i.e., the authoritativeness of the Pa«charatra> 
is not negatived, because they (i.e., Sankarshana etc.) are all of 
the same nature as what is Intelligence and the Source. 

42. Because also of the negation (of the origination of the 
jiva in the Pancharatra itself, its authoritativeness is beyond 
question). 

Ill S.B.—d 
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In the first two, the authority of the Pancharatra is 
attacked on the ground that it teaches the origination of the 
individual self called Sankarshana from the Supreme Lord 
and that of the mind called Pradyumna from Sankarshana. 
There is implied reference also to the teaching that the 
ahankara known as Aniruddha is born from Pradyumna. 
All this is opposed to the Vedas, 

The attack is repulsed in the third aphorism which 
shows a turn in the argument by the word, ‘ vd ' (or 
‘ however *)• The Supreme Lord Himself takes the form of 
the fourfold aggregate called the Vyuha and consisting of 
Vasudeva, Sankarshana, Pradyumna and Aniruddha. As 
Safikarshuna, Pradyumna and Aniruddha, the Supreme 
Lord Himself presides over the seif, the mind and the 
ahankdra . Because of this* the self etc. are called as 
Sankarshana etc. 

The last aphorism points out that the origination of 
the self is denied in the Pancharatra itself. After quoting 
the Pa raffia Samhita to the effect that the self is 
beginningless and endless, Ramanuja answers some other 
criticisms. The statement that handily a studied the 
Pancharatra as he failed to get satisfaction from the Vedas 
is not condemnatory of them. It merely shows that the 
teachings of the Vedas have been made easier to understand 
in the Pancharatra. The sage, Vyasa, the author of the 
Sutra$> has himself upheld the authority of the Pancharatra 
in the Mahabhdrata, where it is pointed out thatNSrayana 
Himself taught the Pancharatra out of compassion and a 
desire to save erring humanity. • 

Chapter II, Part 3. 

After criticising all theories positing other things than 
the Brahman as the cause of the world, the Sutras proceed 
to establish that all things in the world are the effects of the 
Brahman . Replies are given to claims that some things are 
not such effects. 



Adhik. /, SUL 1-9) AN ANALYTICAL OUTLINE xhc 

The first section, Viyadadhikarana (pp. 93-100), 
shows that the spatial ether is an effect created by 
the Brahman as the cause. It has the following nine 
aphorisms: 

1. The spatial ether is not (created because there are no 
scriptural declarations to that effect). 

2. But there is (origination in relation to the spatial ether 
according to the Veda). 

3. It(i.e., the scriptural passage relating to the origination 
of the spatial ether) has a figurative sense, because that (origi¬ 
nation) cannot possibly happen, and because also there is a 
scriptural passage (negativing that origination). 

4. And one and the same (word*, f * sambhuta *) ha3 two 
meanings like the word, 4 Brahman * (in another similar 
context).. 

5. There is no failure of the proposition (that by knowing one 
thing all things become known), because it (i.e., the spatial ether) 
is not distinct (from the Brahman on account of being the effect of 
the Brahman). 

6. Because there are scriptural texts (declaring origination in 
relation to the spatial ether). 

7. Also, wherever there is modification, there is differentia¬ 
tion as in.the case of the world. 

8. By means of this (reasoning), the element, air, is explained 
as having an origin. 

9. The Sat alone has no origination, because (otherwise) there 
will be inappropriateness. 


The purvapaksha is that the spatial ether is not 
created, according to the Veda. The. Chhand. Up* in the 
section on creation (VI. 2) begins with the creation only of 
tejas . Indeed,, the scripture cannot speak of the creation 
of the spatial ether : for, being all-pervading and without 
parts, it is eternal. Referemce is now made to Taitt . Up* 
(II. 1. 1) where it is declared, “ From that same Atman the 
spatial ether was produced.** Any inference opposed to 
the scripture cannot be valid. This passage, however, is 
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claimed to have only a figurative significance. The Chhand. 
text speaks of tejas as the first created thing, and Brih. 
Up. (II. 3. 3) speaks of the spatial ether as immortal. 

But in the Taittiriya text several things are said to be 
produced—the spatial ether, air, fire etc. It cannot be 
that the scripture speaks figuratively in regard to all these. 
More©ver, the word, ‘produced* (or * sambhuta’), is 
expressly used in regard to the spatial ether and is 
understood by way of supplying the ellipsis with reference 
to other things. How can it be used figuratively in the 
express statement and primarily when indicated elliptically 1 
To this objection, the reply is given that in Mund. Up. 
(I. 1. 8'9) the word, ‘ brahman \ is used once in its 
primary sense to denote the Supreme Being and again 
figuratively for the pradhdna . 

The view of the Sutrakdra is that all these have to 
be understood in the light of the statement in Chhdnd. Up. 
(VI. 1.) that by knowing the Brahman everything 
becomes known. This is possible only if all things are His 
effects. The text which speaks ©f the creation of tejas is 
preceded by the statement that Existence (or Sat) alone was 
in the beginning, one without a second. The spatial ether 
could not have been in existence then. In Chhdnd. Up. 
(VI. 8. 7), all this world is declared to have Him for its 
Self. Hence the spatial ether also is a modification or 
effect. If certain men are described as the sons of 
Devadatta and if it is explained with regard to some of 
them that they have been begotten by him, it follows that 
the rest are also thus begotten. When a general statement 
is made that all things in the world are the effects of the 
Supreme Self, and some only are specifically pointed out 
as such, this does not deny the other things being His 
effects. The immortality attributed to the ether in a text 
mentioned above refers only to its lasting comparatively 
longer than other things. 

The element, air, which is described as immortal along 
with the spatial ether, is now seen to be an effect. The 
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Sat alone has no origination, because by knowing It 
everything becomes known. 

The next section, the Tcjodhikarana (pp. 10008), has 
eight aphorisms, as under i 

10. The element of tejas is produced out of it (i.e.,air); 
indeed, it (i,e M the scripture) says so. 

11. The element of water (is produced from that element of 
tejas). 

12. The element of earth (is produced from water). 

13. (That the word, * anna \ denotes the element of earth is 
made out) from the connected context, from the colour (of the 
earth), and from other scriptural passages. 

14. But He (is the creator), because of His characteristic 
which consists of that willing (in the form of becoming 
manifoldj. 

15. And the order (of creation) in a contrary manner is 
appropriate only as proceeding (directly) from Him. 

16. If it be held that both the vijnana and the manas 
(mentioned) between (the prana and the elements^ are in the right 
order (of creation), because of inferential marks in this regard, it 
is not so, because there is no distinction in that respect (among all 
things mentioned). 

17. But the words denoting them and relating to movable and 
immovable things is (non-secondary or) primary in signifying (the 
Brahman), because it (i.e., their expressive power) rests on (the) 
existence (of all things) being due to the penetration of that 
( Brahman) (ttytbin them). 


The doubt is raised whether the Brahman is the direct 
cause of spatial ether only or of everything. It is argued 
that according to Taitt. Up . (II, 1. 1) the former view 
alone is correct. The other things are produced, in 
otder, each from the preceding number in the series. 
Thus, as already stated, air is produced from ether ; 
similarly, tejas is produced from air, water from tejas 
and the element of earth from water. The anna (or food 
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•aid to be produced from water in Chhand. Up . (VI. 2. 4) 
is the element, earth, because food is only a modification 
of that element and the effect is mentioned for the cause. 
The context also deals with the creation of elements. 
Moreover, the black colour attributed to food later in 
VI. 4. 1 makes it out to be the earth. And what is 
produced from water according to other texts is the 
earth only. 

The answer to this view is that the Brahman is the 
direct cause of each and every thing. Its so called cause is 
only He Himself having that causal substance for His 
body. This is proved from the Chh^nd. Up . text where 
tejas and water are said to will the creation of water and 
the earth respectively. Willing is appropriate only to the 
Supreme Self. In Brih . Up. (III. 7) and Sub . Up. (VII)> 
every thing is described as being His body. 

The different order of creation in Muriel Up. (II. 1. 3) 
is now discussed. Here it is stated : “ From Him are 

produced the principal vital air, the internal organ of mind 
and all the senses, the elements of spatial ether, air, 
ttjas , water and earth...” The claim that this represents 
the order of creation, because from the mind to the earth 
that order is followed, is set aside. For the order fails with 
the vital air and the mind. The former is a modification 
of the element, air, and cannot come earlier than the 
spatial ether. Nor can mind be produced from it. 
This text therefore only shows the Brahman *as the direct 
cause of all these things. 

But each particular word is known to denote a 
particular thing; how then can all the words denote the 
Supreme Self ? All things are His modes and dependent 
for their very existence on His being within them. 
Therefore, all words denote Him primarily and only 
secondarily the various things they are generally taken to 
denote. 
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The next section, the Atmadhikarana (pp. 108-115), 
considers whether or not the individual self has origination 
in the following aphorism : 

18. The individual self has no (origination), because there 
are scriptural statements (to that effect), and because also 
that it is eternal is made out from them (i.e,, the scriptures). 

The proposition that by knowing the Brahman all 
things become known has proved that the spatial ether has 
origination. Should it not prove the same with regard to 
the self also ? Several scriptural texts are cited in support. 
Most of them speak of the origination of all things from 
Him ; M. Nar. (I. 4) refers specifically to the ‘ creation ’ of 
the selves. But Sutra 18 repudiates this view. Reference 
is made to scriptural texts which deny origination to the 
self and affirm its eternality. The proposition mentioned 
above can apply to the self also. For while it does not 
suffer, in the state of creation, a change in its essential 
nature like non-intelligent matter, its intelligence, extremely 
contracted at the time of dissolution, now expands. On 
account of this, the selves are also effects and known 
through knowing the Brahman . Thus creation means for 
non-intelligent matter a change in essential nature, for the 
self an expansion of knowledge and for the Brahman His 
modes being in a gross condition. 

Incidentally the views of. Sarikara, Bhaskara and 
Yadavapraka&a on the individual self are criticised and 
those of Ram§iiuja upheld, ^arikaraand Bhaskara hold the 
condition of the self to be due to ignorance and real 
limiting adjuncts respectively. The former view would 
make the Brahman suffer willingly from ignorance and the 
latter would subject Him to bondage. According to 
Yadavapraka^a the Brahman Himself is in part the 
Controller, in part the individual self and in part non- 
intelligent matter. Thus, He has to undergo various 
changes and experience undesirable things. Ramanuja’s 
view that the Brahman has the intelligent selves and 
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non-intelligent matter as His body both in their subtle and 
gross states avoids all these difficulties and preserves 
for Him freedom from all evil and abundance of 
auspicious qualities. 

The Sutras now proceed incidentally to make some 
investigations about the nature of the individual self in 
five sections and devote the rest of this pada to them. 
The first of these, the Jnadhikarana (pp. 116-131), shows 
the self to be the knower in fourteen aphorisms. The first 
five are as follows : 

19. It (i.e., the individual self) is the knower itself, because of 
them (i.e., scriptural statements to that effect). 

20. Because the departure from the body, movement out of it 
and return to it (are known in relation to the individual sell from 
the scripture). 

21. (That the individual self is atomic is confirmed by the 
effecting) of the latter two (i.e,, movement and return) by one’s 
own self itself. 

22. If it be said that it (i.e., the individual self) is not atomic in 
size, it is not s#, because the context relates to the other (i.e., 
the Brahman). 

23. Through the word denoting it (i.e., the atomic size) itself 
and through the comparative size given (the individual self is made 
out to be atomic). 

The investigation starts, seeking to answer a possible 
objection that there can be no expansion or contraction in 
the knowledge of the self, because knowledge is not an 
attribute of the self but its essential nature. The Sankhyas 
cite scriptural texts to show that the self is called vijnftna 
or intelligence. The Vai£eshikas interpose with the view 
that the self is all-pervading and has intelligence as an 
adventitious attribute. It is only thus that the experience 
of pleasures and pains, according to the adrishta> can be 
explained by the mere movement of the body* 

The Sutrakara proves the self to be a knower from 
scriptural texts. Particularly the teaching of Prajapati in 
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Chhand. Up. about the bound and freed self is referred to. 
The objection of the VaiSeshikas that if the quality of being 
the knower were natural to the all-pervading self, room will 
be given to its being perceived always and everywhere, is 
next answered. It is pointed out that the scripture speaks 
of the self departing from the body, moving out of it and 
returning to it The latter two things are not at all possible 
unless the self is atomic. To the criticism that in Bfih . 
Up. (IV. 4. 25), in a context devoted to the self, it is 
described as great and that thus the self is denied to be 
atomic in the scripture, the answer is made that though the 
context starts with the individual self, the statement referred 
to is about the Brahman . Moreover, there are revealed 
declarations to the effect that the self is of the size of an 
atom. The size of the self*is indeed compared to 
that of the ten-thousandth part of a hair and the point 
of a goad. 

The question is then raised : how can the atomic self 
feel pain and pleasure all over the body l This is answered 
with the help of two analogies in the following three 
aphorisms : 

24. There is no contradiction as in the case of the sandal 
(paste). 

25. If it be said that it (i.e., the case of the sandal drop) 
is accounted for by its particular position, it is not so; because 
it (i.e., the individual self) is admitted (to have its location) in 
the heart. 

26. Through the quality (of knowledge), however, (the 
individual self pervades the whole body) as is the case with 
(the quality of) light (which, starting from a single source, pervades 
many places). 

A drop of sandal paste, though located only in a part 
of the body, produces pleasure pervading the whole body. 
Similarly, though the self is in the heart, it experiences the 
pain and pleasure all over the body. The manner in which 
this is done is explained ©n the analogy of a light, which, 
though located at a source, pervades many places. Know- 
Ill S.B.— e 
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ledge is the quality which helps the self to pervade the 
whole body, though the self is in the heart. 

The question is now raised how intelligence can be 
a quality distinct from the essential nature of the self 
itself. This is dealt with in the last six aphorisms of the 
section : 

27. As is the case With smell (and the element of earth), so also 
there is distinction (between intelligence as quality and intelli¬ 
gence as essential nature), and it (I.e., the scripture) declares 
so. 

28. It (i.e., intelligence) is (expressly) taught to be separate 
(from the individual self). 

29. The denotation (of the individual self) by that (i.e., 
the word, ' vijnana ’), is, however, due to its having that quality 
(of vijnana ) as its essence, as is the case with the Omniscient 
Lord. 

30. And because also it (i.e., the quality of intelligence) 
exists as long as the individual self exists, it is nothing wrong 
(to denote it by the word, ‘ vijnana ’)> as such (instances) are seen 
(m the world). 

* 31. Because like masculinity etc., however, it (i.e., intelligence) 
is existent (even when it is not manifest), and is capable of 
manifestation. 

32. Otherwise, it will lead to eternal perception or (eternal) 
non-perception (in regard to the individual self), or it will be 
restricted to either of them. 

The example ©f the element, earth, and it* quality of 
odour is cited to show that knowledge, as a quality of the 
knowing self, is distinct from it?s essentia? nature. The 
scripture also teaches to this effect. But it is objected that 
then the self is described in some texts as mere 
intelligence. It is explained that this is proper because 
intelligence is the essential nature of the self. For a similar 
reason, the Brahman is called Bliss. Moreover, the self 
has the attribute of intelligence all the time. Even during 
deep sleep etc. it is latent like masculinity in a young boy. 
Finally the Saftkhya theory of the all-pervading self leads 
to the eternal perception or non-perception of all things at 
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all places or both perception and non-perception at the 
same time. The Vaitfeshika view of an all-pervading self 
depending on sense organs leads to the same position. 
Ramanuja’s view is upheld that, the atomic self being in 
the body, there is perception of it there and nowhere 
else. 


The next question taken up is whether the atomic self 
is the agent of actions. The Kartradhikarana (pp. 131-8) 
has seven aphorisms: 

33. The agent of actions is (the individual self) because the 
Sastras have to be purposive. 

34. (The individual self is the agent of actions) because of (its 
doing) the act of seizing (as taught), and because also the act of 
sporting is taught (in relation to it). 

35. In relation to actions (the individual self is the agent), 
because it is so taught; if it were not so, then there would have 
been a change in the grammatical case (of the word denoting 
4 knowledge * in the context). 

36. There would be no restriction (in regard to being the 
enjoyer), just as in the case of perception. 

37. Because (in relation to the seif) there would be the loss of 
power (to enjoy). 

38. Because also there can be no concentrated meditation (on 
the part of the intellect). 

39. There will be both (cessation and non-cessation of being 
the agent), as is the case with a carpenter (only in case the self is 
the agent). 

The Sankhya cites Kath . Up- and B.G- to show that 
the self is not the agent of action, but that the < qualities ’ 
of the prakriti perform them. In the former we have the 
declaration that the self can neither kill nor be killed : in 
the latter it is stated more than once that all actions are 
performed by the above-mentioned qualities. The claim is 
shown to be wrong because the commandments of th« 
scripture have in view a self who is an agent. The Kath . 
Up. passage merely refers to the immortality of the self: 
the B.G -, which elsewhere affirms the self to be the agent f 
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in the statements about the 1 qualities ’ being the agent, 
points to the activities in samsQra lining impelled by 
contacts with them. Reference is then made to Brih . Up * 
(II. 1. 18) to show that the self seizes the sense organs and 
plays with them in dreams. The Taitt text (II. 5. 1) 
about the vijncfna performing the sacrifice and other 
rituals shows the self to be the agent. The word, 
* vijnana*» here cannot mean the intellect, because as an 
auxiliary instrument of knowledge it ought to be referred 
to only in the instrumental case. Again, if the prakriti 
were the agent of actions, since it is common to all, all 
actions would be for the enjoyment either of all selves or 
of none. Moreover, the agent cannot be different from 
the enjoyer. If the self is not the agent, how can it be the 
enjoyer? One seeking for final release according to the 
Sankhyas ha* to meditate on the self being different from 
the prakriti- This meditation has to be carried out by the 
self and not by the intellect, which is an evolute of the 
prakriti. Finally, action follows desiring and willing ; if 
the prakTiti is the agent it has to be acting always, 
whereas if the self were the agent it can act or not as it 
chooses. 

The sixth section of two aphorisms, the Parayatt&dhi- 
karana (pp. 139-43), reconciles the Lord being the supreme 
cause with the self being the agent: 

40. That (i.e., the power of being the agent possessed by the 

individual self) is, however, from the Supreme Being, because the 
scripture says so. • 

41. But He requires the efforts made (by the individual self), 
lor the reason among others that mandates and prohibitions (in the 
iastras ) should not become purposeless. 

That the self has the power to act only under Divine 
Providence is seen from the scriptural texts which describe 
the Lord as the Inner Ruler of all. The S.G. also speaks 
of the Lord being at the heart of all men and all activities 
being impelled by Him. But the commandments of the 
Sastras are meaningful because the Lord first requires the 
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initiative on the part of the individual self. Without His 
xsonsent to the initial effort, no activity of the self can be 
accomplished. In the case of extremelyjgood or extremely 
bad actions, however, the Lord is particularly interested. 
He favours those who perform the former and leads 
downward those who do the latter. 

If the power of the self to act is derived from the 
Supreme Being, what is the relationship between the two ? 
Scriptural texts seem to advance contradictory views. The 
position is clarified in the last and seventh section, the 
Amtadhikarana (pp. 143-58) of eleven aphorisms, where 
the self is established to be a * part ’ or and a of the 
Brahman . The first three aphorisms set out the 
thesis : 

42. It (viz,, the individual self) is a part (of the Brahman), 
because distinction (of it from the Brahman) is taught and what is 
otherwise (i.e., because non-distinction also is taught)- Moreover, 
some schools declare in their scriptures that He (i.e., the Brahman ) 
is fishermen, gamblers etc. 

43. (The individual self is a part of the Brahman ) because a 
word in a Vedic text says so. 

44. It is also declared in the Smriti (that the individual self is 
a part of the Brahman ), 

Though this thesis has been established under II. 1. 15 
and II. 1. 22, the question is reopened on account of some 
scriptural passages affirming identity and some others 
distinction between the self and the Brahman . Four 
possibilities are envisaged. The self may be entirely 
distinct; it may be the Brahman Himself subject to 
illusions ; it may be the Brahman with limiting adjuncts ; 
or it may be a part of Him. Each of these views claims 
scriptural support. 

The Sntras support the last view on the ground that 
the scriptures affirm both distinction and identity # 
Distinction is taught when the • Brahman and the self are 
described as the Creator and the created, the Controller and 
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the controlled, the Omniscient and ignorant etc. Non¬ 
distinction is taught when the self is declared to be the 
Brahman in various ways. The Atharvanikas hav« a 
passage which says that fishermen, slaves, gamblers etc. am 
the Brahman . 

Thus the other three views are dismissed as contrary 
to true scriptural teaching. The declarations of identity 
cannot be merely figurative. Those affirming distinction 
cannot be taken to be intended for subsequent sublation. 
If the Brahman with limiting conditions is the self, then 
there will be stultification of the relations of the Controller 
and the controlled etc. The Vedic passage that all beings 
are His one foot further supports the view that the self is 
a part of the Brahman. The B G. also has an express 
statement (XV. 7) to this effect. 

Several criticisms are met in the subsequent aphor¬ 
isms. The following three explain how the evils of the 
individual self cannot affect the Brahman , even though the 
former is a part of the latter : 

45. It (i.e., the individual self, is, however, a part of 
the Brahman) like light (being a part of the source of light) 
and so on. (As is the individual self) the Supreme Being 
is not so. 

46. It is declared by the authors of the Smritis also. 

47. Permission and prohibition are due to association with the 
body as is the case with fire etc. 

The analogy of a source of light and the fays radiating 
therefrom is used to meet the criticism. The rays are 
qualifying attributes and the source the qualified object. 
Similarly, the selves are attributes of the Brahman . The 
evils of the attributes cannot touch the object qualified. 
This is how the concept of amha has to be understood. 
The V. P. also uses the metaphor of rays from a fire. To 
a further criticism that distinctions in the rights and duties 
of different castes seem untenable if all selves are parts of 
the Lord, the answer is given that such distinctions are 
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based on association with bodies of differing degrees of 
purity. Fire from the house of a person learned in the 
Vedas is pure, relatively to fire from a cemetery. 

Further criticisms are now answered in the following 
aphorisms: 

48. There is no confusion (among the individual selves in 
regard to their experience) because also of the absence of infinite 
extension (in respect of each of them). 

49. It (i.e., the reasoning in support of the view that the 
Brahman when subject to illusion is the individual self) is fallacious 
besides. 

50. There is no cause regulative of the adrishta (of the 
individual selves). 

51. The case is undoubtedly the same in regard to mental 
resolves and other connected acts (of physical exertion). 

52. If it be said that because the part (of the Brahman 
associated with limiting conditions) is distinct (from the part not 
so associated) and there is separation (among the experiences 
of the individual selves), it is not so, because all parts are included 
in all the limiting conditions. 


The selves being atomic are distinct in each body, and 
there is no confusion among their experiences. The view 
that the Brahman subject to illusions is the individual self 
leads to confusion among such experiences. This cannot 
be explained away through distinctions among limiting 
conditions brought about by ignorance. For the conceal¬ 
ment of the intelligence of the Brahman by ignorance is the 
destruction of His essential nature. Moreover, though the 
limiting conditions are distinct, the Brahman is one, and 
the confusion of the experiences of the selves is 
unavoidable. The separation of these cannot be established 
either on the basis of the adTishtas brought into being by 
the limiting conditions : for these conditions have a single 
substratum. Mental and physical acts which give rise to 
the adrishtas are similarly unregulated. The view that the 
selves are the Brahman with real limiting adjuncts also 
cannot avoid confusion among the experiences of the selves 
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and between their experiences and those of the Brahman . 
For all parts of the Brahman are included in all the limiting 
conditions, and the miseries of each part cannot but accrue 
to the Brahman . 


Chapter II, Part 4. 

In the next part of the Chapter, the origination of the 
senses, pranas etc. which are the auxiliary instruments of 
of the self is dealt with* The first section, Prdnotpattya- 
dhikarana (pp. 159-62), in three aphorisms shows that the 
senses are created : ' 

1. Similarly the pranas (or the senses are not created). 

2. It (i.e., the plural number) is used figuratively, because 
of the impossibility (of its denoting many), as there is indeed a 
scriptural declaration in regard to Him (i.e. r His existence) before 
creation. 

3. Because the sense of speech is preceded by that (i.e., by 
creation, it does not exist before creation). 

In Sat. Br . (VI. 1. 1) it is stated that non-existence was 
in the beginning, that this non-existence was the rishis, and 
that the rishis were the pranas. Does not this show that 
the pranas existed prior to creation ? No. For there are 
other texts which declare that the Self alone existed in the 
beginning and that the senses etc. were created by Him. In 
this passage also, the word, * pranas', stands for the 
Supreme Self, and the word, * rishis \ refers to His 
omniscience. The plural number in the case of these words 
is figurative, because many things cannot possibly exist 
before creation. Again, there are no effects of the senses 
like the sense of speech prior to creation, which would 
justify us in assuming their existence. 

The next section, Saptagatyadhikarana ( pp. 163-5) 
of two aphorisms, establishes the number of senses to be 
eleven : 

4. They (i.e., the senses) are seven because of the movement 
(along with the individual self being attributed only to seven) and 
because also they are so specified. 
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5. But the hand (i.e., the sense of grasping) and the other 
senses exist therefore during the existence of the individual self 
in the body; therefore it (i.e., that the senses are only seven) 
is not so. 

The senses are claimed to be seven only on the strength 
of Murid. Up. (II. 1. 8) and Kath • Up. (VI. 10) where seven 
senses are declared to move along with the self. Other 
scriptural passages which refer to a greater number must be 
deemed figurative because the additional ‘ senses* do not 
move with the self. The established conclusion is that 
there are eleven senses, consisting of the five organs of 
sight, hearing, smell, taste and touch, the five organs of 
action and the internal organ of the mind. All these are 
auxiliary instruments of the self in the body, Bfih. Up . 
(V. 9. 4), B.G. (XIII. 5) and V.P . (I. 2. 47) prove 
this. 


The third section shows that the senses are atomic 
and that the principal vital air is created. Tht Prana - 
nutvadhikarana (pp. 166-8), has two aphorisms: 

6. They (i.e., the senses) are also atomic in size. 

7. It (i.e., the principal vital air), which is also the most 
excellent (is created). 


The infinitude of the pranas is claimed from Bfih . 
Up. (I. 5. 13), but this is contradicted by IV. 4. 2, where 
the principal prana and the senses are stated to leave the 
body on death. The infinitude is figurative and it refers 
to the multitude of effects which form the attributes of the 
pranas To the claim that the principal vital air is not 
created because R.V. (X. 129. 2) speaks of the Supreme 
Being breathing before creation, the answer is that the 
passage merely refers to His existence. Other texts prove 
the origination of the principal vital air. 

The next section, Vayukriyadhikarafia (pp 168-72), 
shows the principal vital air to be neither the element of 
III S.B»—b 



xxxiv 


3RI-BHA5HYA [Chap. //, Part 4 


air, nor its action, but a particular condition of the 
element. Its four aphorisms are a* under : 

8. It (i.e., the principal vital air) is not mere air or its action ; 
because it is taught to be different. 

9. It (i.e., the prana) resembles the eye etc. (in being an 
instrument of the self), because of the teachings about it mainly in 
association with them. 

10. That defect which is due to not having an action does not 
exist; indeed the scripture declares so. 

11. That it has five functions is taught as in the case of the 
mind. 

As Mund, Up. (II. 1. 3) mentions both the principal 
vital air and the element of air separately, both are distinct. 
But another •crfptural text identifies both these. So it is 
made out the principal vital air is the element of air which 
has assumed a particular condition. But it is not a 
modification of the element which has changed into a 
radically different thing. Because it is listed along with the 
sense organs, it is also, like them, an auxiliary instrument 
of the self. Its function is to sustain vital activities in its 
fivefold form. The five forms are not different principles, 
but the principal vital air as related to particular 
functions. 

The fifth section, Sreshtanutvadhikarana (pp. 172-3), 
establishes the atomic size of the principal vital air : 

12. It (i.e., the principal vital air) is also atomic in size. 

• 

The scriptures describe the principal vital air as departing 
from the body immediately after the self: hence it cannot 
but be atomic. Other declarations to the effect that ail 
things are established in or enveloped by the vital 
air merely refer to the dependence of all living things 
on it. 

In two aphorisms, the next section, Jyotiradyadhisth ^- 
nadhikarana (pp. 173-5), shows that the control exercised 
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over the senses by the individual self and particular gods is 
according to the will of the Brahman : 

13. The control however, by the god of fire etc., along 
with the individual self (over the senses), is due to His 
(i.e., the Brahman’s) resolution, because the scripture says so, 

14. Because also that (i.e., the control by the Brahman) is 
eternal. 

The control exercised by the Brahman is demonstrated by 
texts like Brih . Up . (III. 7 and III. 8) and Taitt. Up . 
(II. 8. 1). That this control is eternal is seen from other 
texts like Taitt . Up. (II. 6. 1) and B.G (X. 42). 

The seventh section, / ndriy&dhikarapa (pp. 175-7), 
establishes in two aphorisms that the principal vital air is 
not to be included among the senses : 

15. Other than the most excellent {prana), they (i.e., those 
denoted by the word, ‘ prana ') are the senses, because of the 
mention (of these) as such (senses). 

16. Because also the scripture declares distinction (between 
the senses and the principal prana), as there is distinction (as to 
their functions etc.) 

The principal vital air is not included among the sense 
organs, though the latter also are called * pranas \ The 
scripture distinguishes it from the senses: when the latter 
are at rest during deep sleep, the former keeps on 
functioning : the senses help to achieve knowledge or 
action, while the vital air maintains life. The senses are 
called pranks, because they are dependent on the prana 
for their life. 

The last and eighth section, Samjndmurtikliptyadhi* 
karana (pp. 177-88), has the following three aphorisms: 

17. The creation of names and forms, however, is taught as 
proceeding from the Maker of Tripartition. 

18. The flesh etc. are (taught to be) earthy ; according to the 
scripture, (so is it) in the case of the other two also (namely, 
water and tejas). 
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19. From the distinctive peculiarity of each of them arises that 
description, that description. 

From the beginning of Chapter II, Part 3, the collective 
creation (when the modifications of the pradhdna are 
evolved) has been dealt with and shown to have proceeded 
from the Brahman . Now the question of individualised 
creation, that is, differentiation by names and forms when 
selves are united with bodies, is taken up. Is it the work 
merely of Hiranyagarbha or of the Brahman having him 
for His body ? In this connection, the proper significance 
is discussed of the welbknown scriptural text: “ Entering 

by this individual self which is Myself, \ evolve the 
differentiation of names and forms " (Chhdnd. Up. VI. 3. 2) 
Hiranyagarbha is one with the collective individual self, 
and one view is that the above text clearly describes him as 
responsible for the differentiation of names and forms. 
The entrance and the differentiation are both carried out by 
the same agent; and the individual self, being a * part ’ of 
the Brahman , has the same essential nature with Him, and 
can therefore be equated with Him as in the text. But it is 
definitely declared that the differentiation is carried out by 
the self, which is for that purpose named as something 
distinct from the Brahman. This is claimed to have 
support from V P. (I. 5. 63). (Incidentally, the exact force 
of the instrumental case in ‘ atmand jlvcna * or ‘ by the 
individual self which is Myself *, is made out as indicating 
the penetration and tripartition to have been carried out by 
someone other than the Brahman •) 

The Suirakdra's reply is that the creation of names 
and forms is taught as proceeding from the Maker of 
Tripartition, namely, th z Brahman. The scriptural passage 
in question has to be interpreted thus : “ Entering them, 

namely, the three elements of tcjas> water and the earth, as 
this individual self, that is, as Myself qualified by the 
collective individual self as the body, I evolve the 
differentiation of names and forms *\ The birth of 
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* Hiranyagarbha is within the eggshaped universe, made up 
of tripartitioned elements. 

This position is objected to on the ground that 
tripartition is subsequent to the creation of the eggshaped 
universe. In GhhSnd . Up. (VI. 3-5), it is stated that the 
Supreme Deity evolved the differentiation of names and 
forms and then made the elements tripartite; that food, 
water and tejas which are eaten are divided threefold ; and 
that tripartition can be observed in the case of fire, the 
sun, the moon etc. This objection is disposed of by 
pointing out that the threefold evolution of food, water 
and tejas is different from the tripartition at the 
commencement of creation. Again, tripartition is ill us - 
trated with reference to fire, the sun, the moon etc.; it is 
pointed out how the pure, unpartitioned elements can be 
seen in them after tripartition. Lastly, the statement of 
tripartition subsequent to the differentiation of names and 
forms, has to be interpreted according to the true sense of 
the passage. Finally, the tripartitioned elements are each 
named after the preponderant element. 


Chapter III, Part I. 

After establishing in the first two Chapters the 
Brahman to be the cause of the world, the Suti as proceed 
in the third Chapter to describe the worship which is the 
means of attaining Him. To induce love for the Brahman 
and dislike (or things of the world, the imperfections 
appertaining to the self in the states of waking, dreaming 
and dreamless sleep and the Brahman s freedom therefrom 
are first described. 

In the first section, TadantarapratipattyadhikaraQa 
of seven aphorisms, it is shown that when the self moves 
from one body to another, it is accompanied by the subtle 
elements. The scriptural authority for this is found in 
•* the vidyS of the five fires ” as taught in Chhdnd. Up. and 
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Br{h. Up. The aphorisms first state the established 
conclusion and then answer some objections thereto : 

1. While going to another than that (i.e., than this body), it 
(i.e., the individual self) goes associated (with the subtle elements), 
because it is so made out from the question and its examination 
(given in the context of the Pattchagnividytt). 

2. But (there is association of all the subtle elements with the 
self) because they (i.e., these waters) are made up of three 
(elements); (they are called waters) owing to the preponderance 
(of the element of water in them). 

3. Because, also, there is movement of the pranas (the 
individual self goes associated with the subtle elements when going 
from one body to another). 

4. If it be said that, inasmuch as they (i.e., the sense, of 
speech etc.) are declared in the scripture to move towards 
fire etc. (only to be absorbed into them, they do not move 
along with the individual self), it is not so: because of the 
figurative significance (of the words, 'speech* etc. in the 
context), 

5. If it be said that, as they (i.e., the waters) are not mentioned 
at (the) first (oblation), (they do not move in association with the 
individual self), it is not so ; these (waters) themselves (move as 
such), on account of necessary consistency (between the question 
and its answer here). 

6. If it be said that, inasmuch as there is no declaration in the 
scripture (about the individual self moving in association with the 
waters, the self does not so move), it is not so ; because it is learnt 
to be so in regard to those who perform religious and other 
(secular) works (of a meritorious nature), 

7. But it (i.e., the statement relating to the gods eating the 
individual self) has a figurative significance because of its relating 
to one devoid of the knowledge of the Self. Indeed, the scripture 
declares so, 

The vidyd is taught by King Pravahana to the son of 
Aruna. The course of the self is traced from the time it 
leaves a mortal body to ascend to the heavenly world till 
it returns to the earth and is reborn in a human body. It 
takes with it the sense organs and the material elements in 
a subtle state. In the heavenly world, the senses cause the 
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subtle elements to become an ambrosial body for the self. 
This body dissolves on the exhaustion of the auspicious 
karma through the enjoyment of celestial pleasures. The 
self then enters a raincloud, reaches the earth along with 
the showers, gets united with food-plants, enters a man’s 
body with his food, gets associated with his .‘emen, enters 
a woman’s womb along with it and there gets a new body. 
At every stage, the subtle elements undergo accordant 
transformations. The whole process is represented as a 
series of five oblations offered by the sense-organs (or 
pranas ): the oblation is of the subtle elements (or the 
waters). 

Several criticisms are made. First, not all the elements 
are mentioned, but only water. The answer is that all the 
elements are needed. Indeed tripartition is undertaken for 
the creation of bodies. Water alone is mentioned because 
of its preponderance in the body. Moreover, the senses 
which are stated to accompany the departing self must have 
some support for themselves, and this can only be found 
in the subtle elements. 

Secondly, it is objected that the scripture describes the 
senses like the eye, speech etc. as getting absorbed in the 
sun, fire etc. on death; hence they cannot move with 
the self. The answer is that this absorption is figurative, 
and it refers to their presiding deities ceasing to function 
in the body. The third objection is that the waters are 
not mentioned at the first oblation, but only traddhS. 
The reply js that the necessary connection between the 
questions and answers in the context makes it clear that 
‘ traddha 1 mrans ‘ waters such a meaning is known 
elsewhere also in the scripture. 

Fourthly, it is pointed out that the scripture does not 
describe the individual self as moving in association with 
the waters. The reply is that the scripture (i.e., Chhand . 
Up, V. 10) describes the how those who perform religious 
and secular works of a meritorious nature reach the 
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heavenly world and after exhausting - their store of merit 
return to the earth to be reborn as human beings. This 
has to be understood to mean something similar to what is 
described in the context of the five oblations. Finally, the 
•criptural statement that such persons in the heavenly 
world are eaten up by the gods has to be taken figuratively : 
they become the auxiliary instruments of the gods for their 
enjoyments. 

Thus the movement of the self in association with the 
subtle elements is established against all possible objections. 

The next section, Kfitatyddhikarana (pp. 201-6), has 
four aphorisms: 

8. At the end (of the experience of the effects of) the past 
deeds, he (i.e., the individual self) (returns) with the balance of 
karmas (after enjoyment), because it is so declared in the &ruti and 
the Smriti, both through the same path as of going (from here) and 
also otherwise. 

9. If it be said that it (i.e., birth etc.) is due to charana (or good 
conduct), it is not so; that word has a figurative significance. 
That is the opinion of Karshnajini. 

10. If it be said that there is uselessness (for the nchara 
enjoined), it is not so, because there is need for it. 

11. But good karmas and bad karmas alone (are denoted by 
the word, ' charana *) ; Badari says so. 

The descent of the individual self from the heavenly 
world to the earth has been discussed in the previous 
section. The question is rrow raised : does he return with 
a balance of karmas , or without it? The answer is in the 
affirmative, on the strength of Chhcfnd Up. (V. 10. 7), 
G. Dh • S. (XI. 31) and Ap . D. S. (II* 1. 2. 3). Birth in the 
world is caused by karma alone. The self returns from 
the moon to the sky along the path of the manes and then 
changes its course. The word, 1 charana \ in the Chhan- 
dogya text quoted above raises the objection that it is 
conduct, good er bad, which leads to the attainment of 
births in particular wombs. Karshnajini answers this by 
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interpreting the word figuratively to stand for karmas . If 
it be further objected that this makes good conduct 
pointless, the reply is given that such conduct qualifies one 
for meritorious karmas . Badari takes the view—and the 
Sutrakdra agrees—that charana means directly karmas . 
The mention of karma along with charana restricts the 
meaning of the former to karmas enjoined by existent 
texts. Karshijajini’s view about the qualifying role of 
dchdra is also accepted. Thus it is established that the 
self returns to the earth with a balance of karmas . 

The next section, Anishlddikaryadhikarana 
(pp. 206-214) of ten aphorisms, deals with the question 
whether all selves reach the moon after death or only those 
who have performed charitable and religious works: 

12. It is declared in the scripture about those also who do not 
perform religious works etc. (that they go to the moon). 

13. The ascent and descent of others, however, take place 
after they enjoy (the results of their works) in Sarnyamana (i.e., 
the hell presided over by the god, Yama), because (their) going 
to it is declared in the scriptures. 

14. They (i.e., the sages) declare (to the same effect) in the 
Smritis. 

15. The seven (hells) also (are declared in the Smritis). 

16. Even there (i.e., in the seven hells), owing to the activity 
of (control by) him (i.e., the god Yama), there is no contradiction. 

17. But (there is no going to the moon on the part of those 
who do not perform religious and other works of a meritorious 
nature) because they (i.e., the two paths to the moon, the path of 
the gods and the path of the manes) are the results of knowledge 
and (meritoricftis) works (respectively), as they are so introduced 
as the subject-matter. 

18. There is no (need for going to the moon and the fifth 
oblation for producing the body) in connection with the third 
place ; because it is so made out. 

19. In the world also, even this is known (that there is no 
need for the fifth oblation for producing the body in the case of 
some virtuous persons). 

20. Because also it is (so) revealed in the scripture (that there 
is no need for the fifth oblation in regard to the production of 
some bodies). 

Ill S.B.— g 
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21. The third word (i.e., the seed-born) includes those born 
from warm vapour. 

The arguments in favour of the selves of all men, 
including sinners, going to the moon on death are : (i) that 
Kaush . Up* (I. 2) declares that all the selves who Leave the 
earth go to the moon, implying the sinners reaching there 
after expiating their sins in hell under the control of Yama, 
the god of death ; and (ii) that, without going to the moon, 
the fifth oblation and hence the acquisition of bodies are 
not possible. The answer is that the KaushUakl text 
refers only to those who know the Brahman or perform 
religious and secular works of a meritorious nature. In 
fact, the attainment of the moon is describ 'd only in regard 
to those who travel along the paths of the gods and of the 
manes; and these are the knowers of the Brahman or the 
performers of meritorious religious and secular works. 
As for the acquisition of bodies, it can be done in other 
ways. ChhSnd . Up . (V. 10. 8) speaks of the sinners being 
reborn without sojourning in the other world; later on, 
in VI. 3. 1, it is stated that creatures are born from eggs, 
sprouts and from living organisms; in the aase of the 
second, among whom are included also germs born from 
warm vapour, the fifth oblation is not necessary ; 
moreover, men and women like Dhrishtadyumna and 
Draupadi were born from the fire without the need for the 
fifth oblation. 

The question for discussion in the next section, 
Tatsvabhavyapattyadhikarana (pp. 214-6) concerns the 
relationship betveen the self returning to the world and 
the spatial ether, air, smoke, water-carrying cloud, rain- 
cloud, and rain-water with whom he is associated in turn 
before the fifrh oblation is made in due course. It has 
only one aphorism : 

22. He (namely, the self returning from the moon) attains 
indistinguishable likeness with that (through which he returns), 
because it is appropriate for him (not to have the enjoyment) of 
pain and pleasure here. 
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Here it is made out that when the self is stated in 
Chhand . Up . (V. 10. 5-6) to become the air etc., what is 
meant is that he attains indistinguishable likeness with air 
etc. for the time being. The self does not attain likeness 
of nature with them. Nor does the self acquire them as 
bodies, for there is no experience of pleasure or pain in 
association with them. 

In all these cases, the self does not stay long at any of 
the stages. This is made out from the next section, N^ti- 
chiradhikarana (p. 216), with its single aphorism : 

23. He does not stay long, because it is so specified. 

The authority relied on is Chhand . Up. (V. 10. 6), where 
it is stated that the self, after reaching the paddy-stalk etc., 
finds it very difficult to get out of them. 

Now another question is raised. The above-quoted 
text states about the returning selves that aftc-r descending 
to the earth in showers they are ‘born' as paddy, barley 
etc. Do they become the selves in the paddy etc., or do 
they merely get associated therewith? The issue is settled 
in favour of the latter view in the Anyadhishthitadhd* 
karana (pp. 217-22) of four aphorisms : 

24. With things (such as paddy etc.) which are presided over 
by other individual selves (there is mere close contact of the 
descending self), because the expressions used in the context are 
similar to those used in the case of the former (i,e., the ether of 
space etc.). 9 

25. If it be said that (in regard to the descending self) there 
is impure ('karma) (in the form of the effects of previously per¬ 
formed animal sacrifices which is the cause of birth as plants), it 
is not so, because the scripture says so. 

26. For him who is associated with food there arises 
subsequently connection with one who sprinkles semen. 

27. The body is obtained from (i.e., after descent into) the 
womb. 
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‘ Being born 1 as paddy-stalk etc, is not different from 
becoming the air etc.: in both the cases, there is only close 
association. There is no mention of any karma which can 
cause birth as paddy-stalk etc. Against this view, it is 
urged that the sacrifices which help in the attainment of 
the heavenly world also involve the sin of killing animals. 
After enjoying the auspicious fruits of sacrifices, the 
self is obliged also to suffer the results of this sin by being 
born as paddy etc. The Bhattas and the Advaitins reply 
that the killing of animals in sacrifices is an exception to 
the general injunction not to kill anyone. This reply is 
criticised on the ground that the injunctions about killing 
and non-killing relate to two different matters and do not 
stand in the relation of a general rule and its exception. 
The Prabhakaras now urge that killing is prohibited 
only as a means for the attainment of desires. The reply 
is given that sacrifices are also such means. Finally, 
Ramanuja argues that the killing of animals in sacrifices is 
no sin at all, because the selves of the victims are thereby 
led to the heavenly world, as stated in Ait* Br . (VII. 4) 
and Taitt. Br . (III. 7. 92). 

Moreover, subsequent to the ‘birth* as paddy etc., 
it is stated of the returning self that he ‘ becomes * 
a sprinkler of semen : this can only mean that the self gets 
associated with a man. Later the self descends into the 
womb of a woman, and it is there that he acquires a body. 


Chapter III, Part 2. • 

After pointing out the miseries of the self in the 
waking condition during death and re-birth, the Sutras 
investigate in order the dream-state, deep sleep and swoon. 
The dream-state is considered in the six aphorisms of 
Sandhyadhikarana (pp. 223-9) : 

1. During the twilight state of dreams, there is creation (of 
dream objects) (by. the individual self); because it (i.e,, the 
scripture) says so. 
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2. Some schools are of opinion that it (i.e., the individual self) 
is the creator (of desired things seen in dreams); and that sons 
etc. (are denoted by the word, ' kama \ in the context). 

'3. That (creation in the condition of dreams) is, however 
nothing but a marvel (i.e., the result of the wonderful power of the 
Supreme Lord), because it (viz., the individual self’s power of 
willing the truth) is not entirely manifest in its essential form (in the 
condition of samshra). 

4. It is obscured, however, through the resolve of the 
Supreme Being: through that (resolve) itself arise its (i.e., the 
individual self’s) bondage and its opposite (i.e., emanci¬ 
pation). 

5. And that (i.e., the obscuration of the individual self’s nature) 
arises either out of (his) association with the body (during 
the state of creation) or (in another way during the state of 
dissolution). 

6. Indeed, dreams are indicative (of both good and evil), 
because it is so made out from the scripture, and those who know 
what they (i.e., dreams) are say so. 


The discussion on dreams centres mainly round two 
scriptural texts— Brih. Up, (IV. 3. 10) and Kath. Up. (V. 8). 
The former says that roads, chariots, horses, varied 
enjoyments, wells, ponds and rivers are not existent in the 
dream-world, but created. It is determined that the 
Supreme Self creates them for the duration of the dreams. 
The individual self is incapable of creating them, for his 
power to will the truth is obscured in the state of samsara 
as well as of^pralaya though the resolve of the Supreme 
Self. Moreover, it is known from the scripture that some 
dreams are ominous ; and if the individual self were the 
creator, such dreams would never be dreamt. The dream- 
objects are thus created by the Supreme Self out of His 
wonderful power. They are not existent, only in the sense 
that they cannot be experienced by others—and even by 
the dreamer except during his dreams. They are intended 
to reward or punish the self for insignificant karmas, good 
or evil. 
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We pass on now to the study of dreamless sleep in 
two sections. The first is the Tadabhavadhikarana 
(pp, 230-32) of two aphorisms : 

7. (Dreamless sleep which is) the absence of that (i.e!, of 
dreams) takes place in the veins, because it is so declared in the 
scripture, (takes place) in the Supreme Self, and also in the 
pericardium. 

8 . For that very reason, waking is from Him. 

During deep sleep, the self is declared to be in the 
veins, in the pericardium and in the Brahman according to 
three different scriptural passages. It is determined that 
they are not alternative but concurrent : the self is in the 
Brahman who is in the pericardium which is full of veins. 
He is the bed, the pericardium is the cot, and the vei»ns are 
the palace. Only thus will the scriptural text be appropriate 
which says that the awakening self has returned from 
Him. 

The next aphorism, which constitutes a section by 
itself, called Karmdnusmritiiabdavidhyadhikarana 
(pp. 232-4), determines that the self which wakes after 
dreamless sleep is not different from the self which went to 
sleep : 

9. But he himself (awakes who is in the condition of 
dreamless sleep), because it is made out from his karnias, from 
(his) recollection of • himself after awaking, from scriptural 
statements (to that effect), and from the injunctions relating to final 
release. 

It is pointed out that the self in deep sleep, though 
united with the Brahman y has not attained final release. It 
has only a temporary respite from the effects of karma . 
Its knowledge is extremely contracted. The necessity to 
exhaust karma , the recollection of the waking person that 
it is he himself who went to sleep, and scriptural texts 
declaring that the same parson or self wakes up after sleep 
show this. Moreover, if sleeping is equivalent to emanci¬ 
pation, there .is no need for the injunctions teaching the 
need and means for final release. 
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The condition of swoon is taken up in the single 
aphorism of the Mugdhadhikarana (pp. 234*6): 

10. In regard to a person in the condition of swoon, it is a 
half-way state towards death because this is made out by means of 
the argument by exhaustion. 

The condition of swoon is shown to he different in 
kind from the states of waking, dreaming and deep sleep. 
There is no consciousness, and it is produced by causes 
different from those producing deep sleep. It is really a 
halfway state to death with a partial separation of the self 
from the body and contact with the pranas only in their 
subtle condition. 

In the four sections of the pa da thus far, the 
imperfections appertaining t© the individual self in the 
states of dreaming, dreamless sleep and swoon have been 
described. Now rhe Sutras set out to show that the 
Supreme Self has the double characteristic of being free 
from all evil and full of auspicious qualities. The 
Ubhayaliiigadhikarana (pp. 236-57) of fifteen aphorisms 
deals with this double characteristic. The first aphorism 
sets out the thesis, and the three following ones answer 
some objections thereto : 

11. Not even on account of place (do evils appertain) unto the 
Supreme ( Brahman ); for He is described everywhere as possessing 
both the attributes (i.e,, of being free from all evil and of being 
possessed of all auspicious qualities). 

12. If it be said that it (viz , the accrual of evil to the Brahman) 
is due to the distinctions (relating to the conditions of beings with 
whom Ha is associated), it is not so, because there is a statement to 
the contrary in each case (in the context). 

13. Also some (i.e., the followers of a branch of the Veda) 
say so. 

14. Indeed, He has no form, because He is the 
chief. ' 

Even though the essential nature of the self is to be free 
from evil and full of auspicious qualities, this essentia] 
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nature is obieured by karma . The Brahman being free 
from this taint does not suffer any obscuration of His 
essential nature. His association with bodies as the 
Internal Controller cannot lead to imperfections, because 
the Vedas and the SmTitis everywhere proclaim the 
Brahman as devoid of evil and full of auspicious qualities. 
Even when describing His association with the embodi¬ 
ments of gods etc., they stress that His double characteristic 
is not affected in any way thereby. The distinctions of 
conditions which consist of association with such embodi¬ 
ments do not affect Him at all. The scriptural texts 
asserting His essential nature are not modified by others 
attributing its obscuration under special circumstances. 
Moreover, nothing is good or bad by itself, so that we can 
say that association with it is per se desirable or undesira ble. 
Such association brings us joy or pain only according to 
karma . 

The Mundaka text (III. 1. 1.), which speaks of two 
birds sitting on a tree, one eating the fruit and the other 
shining without eating, makes it clear that the Brahman , 
while being associated with the body along with the 
individual self, does not experience the results oi karma* 
Thus the Vedic school of Atharvanikas help in proving the 
Brahman s double characteristic. 

It may be argued that the Brahman, having evolved the 
differentiation of names and forms after the entry into the 
world by the individual self which has Him for its self, has 
those names and forms ; and that therefore He becomes 
subject to the jurisdiction of the commandments of the 
scripture. The answer is that, while Brahman is the differen¬ 
tiator, He is not involved in the effects of differentiation, 
namely, pain and pleasure. These effects are brought 
about by karma which belongs to the bound self, who is 
an attribute of the Brahman, and not to Him. In this 
sense^ He may be said to have no form. 

A criticism of the Advaitins is now taken up to the 
effect that the Brahman is devoid of attributes and has 
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the essential nature of luminousness. It is claimed that all 
the other qualities attributed to Him are negated in the 
declaration, “Not so, not so 99 ( Brih . II. 3. 6). The 

next ten aphorisms deal with this theme : 

15. Just as is th© case with luminousness (so also is it the case 
with the qualities of being omniscient etc.) because they (i.e., the 
passages relating to them) should not be meaningless. 

16. It (namely, the scriptural passage, “ The Brahman is 
Existence, Knowledge, Infinity ") declares only so much (as this, 
that His essential nature is luminousness, and does not deny other 
qualities). 

17* It ("i.e., the whole collection of Vedanta texts) reveals (His 
double characteristic); and it (i.e., the double characteristic) is also 
given in the Smritis. 

18. For that very reason, the simile of the reflection of the 
sun (in water) etc. is given (in relation to Him.) 

19. But because there is no apprehension (of the Brahman) as 
(of the sun) in water, (in His case) there is no such state of 
things (of being untouched by the evils of the places wherein He 
exists.) 

20. To undergo increase or decrease on, account of His 
being within them (is not true of Him); it is so because both (the 
illustrative examples) are appropriate and consistent; and there 
are seen (similar examples in the world). 

21. Because it (i.e., the context) denies (in relation to the 
Brahman His) being only of that measure which is introduced 
in the context; later on, it declares (His qualities) abundantly. 

22. That (i.e., the Brahman ) is unmanifest; indeed, it (namely, 
the scripture) says so. 

23. Moreover, in worship (He is apprehended), because the 
Veda and the Shvrdi say so. 

24. The direct perception (of the Brahman) is obtained 
through practice in the religious work (of worship and meditation)^ 
(in such direct perception) if (i.e., the association of the Brahman 
with the corporeal and incorporeal forms) is like (His association 
with) luminousness (or knowledge) and is not distinct 
(therefrom). 

To the Advaitins the reply is first given that the 
passages which proclaim the Brahman s auspicious qualities 
and His freedom from all evil have equal validity with those 
III S.B. —h 
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which assert His luminousness. So the latter do not deny 
what is taught in the former. Indeed, the scripture 
everywhere refers ro His double characteristic. The 
similes of the reflections of the sun or the moon in water 
and of the ether of space becoming distinct in pots etc. are 
given (in the Yajnavalkya Smriti and the Brahmabindu 
Upanishad) to make clear how He abides in all things 
without being touched by their imperfections. . 

It may be said that the simile of the reflections is not 
appropriate, as the sun is not really present in his reflections 
but only apprehended through illusion to be so. But the 
purpose of the figure is only to bring out immunity from 
imperfections. Just as the sun is not affected by the 
increase or decrease of the reflecting media, the Brahman 
is not affected by the imperfections of the things in which 
He abides. The simile has to be viewed along with that 
about the ether of space. The common element is freedom 
from imperfections and not real or illusoty presence. For 
while the sum is illusorily present in His reflections, the 
ether is really present in pots etc. Distance in space, 
remoteness in time or separation in e^ential nature can 
account for this immunity. In the case of the Brahman 
and the ether of space the last reason is operative, while the 
sun is saved by distance in space. 

A further objection is raised by the Advaitins about 
the qualities of the Brahman . It is urged that in Brih. Up. 
(II. 3) certain forms of the Brahman , corporeal, incorpo¬ 
real and other, are first described, and then In the passage, 
“Not so, not so,'’ all the modes of the Brahman are 
denied. Further on, the Brahman declared to be pure 
existence only without attributes. Sutra 21 replies that 
what is denied by “ Not so, not so ” is only the Brahman 
being completely described and comprehended by the 
previously mentioned modes. The earlier statements are 
not made merely with a view to their being denied reality 
later. Ramanuja points out that the modes mentioned are not 
known by other means of knowledge, and that the scripture 



Adhik. VI , Sut. 26*29] AN ANALYTICAL OUTLINE li 


cannot be taken to teach them with a view to declaring 
them unreal. When the Brahman is later on declared to 
be the Real of the real, it is taught that He is even more 
unchanging than the individual selves which suffer from 
contraction and expansion of knowledge, though not from 
any change in essential nature. 

Moreover, the scripture is the only means of knowing 
Him. He is not made manifest by other means of know¬ 
ledge ; and the scriptures teach that He is directly perceived 
in loving meditation. In such meditation, His essential 
nature is apprehended as knowledge and bliss, and His 
corporeal and incorporeal forms also realised. The Utter 
therefore should be as real as the former. 

In view 7 of the several digressions, in this section, the 
last aphorism sums up the conclusion: 

25. Therefore there is the association (of the Brahman) with an 
infinity (of qualities). Consequently, (in regard to Him) there is the 
(double) characteristic (given above). 

The next section, the Ahikundalddhikarana 
(pp. 257*63) of four aphorisms, shows that, though the 
Brahman is identified with non-intelligent matter, He is 
free from theimparfections of the latter : 

26. Because both (i.e., oneness and manifoldness) are un¬ 
doubtedly taught (in relation to the Brahman , He is the 
non-intelligent world also), just as in the case of the serpent which 
assumes the form of coils. 

27. Or itmay be like the relation between (the rays of) light 
and the source (of the rays of light), because of (both of them 
belonging to) the (same) genus of tejas. 

28. Or it may be as stated earlier (in the case of the Individual 
self). 

29. (It is so) because also these (i.e., the properties of the 
non-intelligent thing) are negatived (in relation to Him). 

Because the world of non-intelligent things has been 
declared to be a form of the Brahman in Bfih* Up . (1L 3) 
which divides that world into corporeal and incorporeal 
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things, the question arises: in what way is the non* 
intelligent world a form of the Brahman ? First, the 
analogy of the serpent remaining unchanged in its essential 
nature while assuming the form of coils or that of being 
straight is suggested. In this manner, the non-intelligent 
things can be configurations of the Brahman. In other 
words, a single substance can be in more than one state. It 
is then pointed out that the scriptural texts which speak of 
distinction between the Brahman and the world and those 
which deny that He undergoes modifications will be 
contradicted by accepting the above analogy. Just as rays 
and the source of light are one in both belonging to the 
same genus of tejas , similarly non-intelligent matter and the 
Brahman are suggested to be one. If Brahmanness is a 
common generic property in the Lord, the intelligent selves 
and non-intelligent matter, then all Vedic declarations 
about the Brahman will be contradicted. The right view 
is that non-intelligent matter is a part of the Brahman in 
the sense of an attribute incapable of existing apart from 
Him. (Light, genus, quality and the body are similarly 
amtas or parts of gems, individuals, the possessor of 
qualities and the individual self respectively). This is 
confirmed by the scriptural texts denying the properties of 
non-intelligent things such as change, decay etc. in relation 
to the Brahman . Thus the double characteristic of the 
Brahman is further upheld. 

The next section, Parcid^ikarana (pp. 263-71), contro¬ 
verts the suggestion that the Brahman s double 
characteristic is limited in that scattered scriptural texts 
indicate that there is a higher entity. Its seven aphorisms 
are as follows; 

30. There is a higher being than Him, because it is so taught 
by the description (in relation to Him) of (being) a bridge, a 
measure of size, a relationship (of being the means to something 
higher) and difference (from the Highest). 

31. But because of likeness (to a dam). 

32. It (i.e., the description of measure) is for the purpose of 
worship, like the use of the word, ' pads * elsewhere. 
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33. That worship is appropriate through (the association of 
the Brahman with) particular places, as is the case with light 
etc. 

34. Because it is appropriate (to say that the Object of 
attainment is itself the means of attainment). * 

35. Because, similarly another being than the Brahman is 
negatived. 

36. That all things are pervaded by Him is made out by such 
texts as those relating to His all-pervasiveness (whence it follows 
that there is none else higher). 

Four reasons are urged for concluding that the 
acripture teaches a higher entity than the Brahman : 
(i) He is spoken of as a setu or bridge, which means that 
He is the means for reaching something else; (ii) such 
statements are made as that He has four feet or sixteen 
parts; (iii) the statement that He is the bridge of 
immortality suggests a higher entity ; and (iv) there are 
specific declarations that there is an entity higher than the 
Highest. The reply is: (i) the word, 1 setu 9 f means a 
dam and the context shows that the Brahman is so 
described to indicate that He preserves the worlds from 
confusion; (ii) the descriptions of measure are given to 
facilitate meditation and worship, just as the all-pervading 
light and the ether of space are associated with particular 
places and regarded for the time being as limited ; (iii) He 
is said to be the bridge to immortality to show that He is 
the means as well as the goal of attainment; (iv) there are 
deliberate statements negating the existence of any entity 
higher than she Brahman ; and (v) scriptural texts describe 
Him as all-pervading, which means that He controls and 
rules all things. 

The four aphorisms of the next section, Phaladht 
kararia (pp. 272-7), which is the last of this pada , show 
the Brahman to be the giver of all fruits, whether 
salvation, worldly prosperity or anything else: 

37. From Him are produced (all) the results because it is 
appropriate. 
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38. Because also it is so declared in the scriptures. 

39. For the very same reason, Jaimini considers 
dharma (or religious actions themselves as producing the 
fruits). 

40. Badarayana, however, is of opinion that the former view 
is correct, because it is taught with reason (that He is the giver 
of fruits). 

The conclusion set out is that the Brahman is the 
means for attaining not merely salvation but also all fruits 
in this world and the next. Rituals yield fruits only 
because they please the Brahman : by themselves, they 
perish momentarily and are non-intelligent, and they 
cannot yield any fruits directly. Jaimini interposes with 
the objection that rituals produce fruits by giving rise in 
the first instance to an apurva which in turn leads to the 
desired fruits. Badarayana rejects the view of Jaimini. 
Fruits are produced either directly by the Brahman , when 
He is invoked, or indirectly by Him through the 
propitiation of various gods whose Internal Controller is 
the Brahman . This is the purport of the scriptures. 


Chapter III, Part 3 

The next pdda deals, in 63 aphorisms divided into 
26 sections, with different vidyas or forms of worship* 
through loving meditation, of the Brahman . The first 
section, SarvavedantapratyayQdhiharafta (pp* 278-85) 
of five aphorisms, establishes the principles by which 
vidyas mentioned in different scriptural texts are identified 
or differentiated : 

1. That (meditation) which is known from all the Vedanta 
texts (is one only), because there is no distinction in 
regard to the injunction etc. (relating to it in all the Vedanta 
texts). 

2. If it be said that, owing to distinction (due to repetition), 
there is no (identity among the forms of meditation) (it is not so); 
even in regard to one and the same form of meditation 



Adhik . //, S«*. ff-9] AN ANALYTICAL OUTLINE lv 


(repetition is possible on account of the distinction of persons 
learning it), 

3. That restrictive rule indeed is in regard to that study of 
Veda being so, because there is an extended application (of this 
rule) in the (work caUed) Samnchttra ; it (i.e., the restrictive rule) 
is as in the case of the sava oblations. 

4. It (i.e., the scripture) also shows (all meditations to be 
one). 

5. Even when it (i.e., the meditation) is the same (in all the 
Vedanta texts), there has to be transfer of the constituent elements 
(of the meditation in one context to another context) because 
there is oneness of purpose, as is the case with the auxiliaries of an 
injunction. 

In the Purva-Mimdmsa , it is laid down that rituals 
mentioned in different branches of the Veda are to be 
identified when the injunction, the name, the form and 
the result are the same. This principle is here applied to 
the different vidyas taught in the Vedanta texts. For 
example, the worship of the Vai^vanara or the Dahara as 
taught in different contexts is identical. Though generally 
repetition in the scripture implies distinction, in some cases 
it may be due to the distinction of persons for whom it is 
meant. However, in regard to two identical meditations, 
the constituent elements of each have to be transferred to 
the other and combined with the latter’s elements. The 
additional doubt, which justifies this section, relates to 
the restrictive rule of the Atharvanikas , confining the 
teaching of the Brahma-vidya to those who have per¬ 
formed the Hrovrata* The answer is that the rule applies 
to the stud^f of the Veda and not the performance of any 
meditation. This is confirmed by the work called 
* Satnachdra *. 

The next section, AnyathatvddhikaraQa (pp. 285-94) 
of four aphorisms, differentiates the udgltha-vidyd as 
taught in the Bfihadaranyaka and * Chhdndogya 
U pant shads: 

6. If it be said that it is otherwise (with the meditation on the 
udgitha as taught in the Bjih. Up . and Chhand . Up.), it is replied 
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that it is not so, because there is no distinction (between the 
opening passages dealing with the vidya in the two 
Upanishads ). 

7. But, indeed, it is not so, because there is the distinction 
of contexts, as is the case with (the meditation on the pranava 
as the Brahman associated with) qualities like that of being 
better than the most excellent (which is different from another 
meditation on the prana va as the Brahman associated with other 
qualities). 

8. If it be argued that it (i.e., oneness of the vidyas) 
is declared on account of (oneqess of) names, it (i.e., such 
oneness of names) exists even then (when there is distinction of 
vidyas). 

9. Because also it (i.e., the syllable, ' Om\ forming the 
object of meditation) extends (to all the vidyas in Chhand. Up. I), 
there is appropriateness (in its forming the object of meditation in 
the udgitha-vidya ). 

The application of the principles laid down in the 
previous section to various cases of doubt concerning 
oneness of or difference between vidyds is begun from this 
second section onwards. The first case taken up is that of 
the udgitha'vidya described in the Bfih- Up . and Chhdnd. 
Up . They are claimed to be identical on the following 
grounds : (i) The opening passages speak of the udgitha 
being used to help the gods to win the war against the 
demons, (ii) The form of the meditation requires the 
udgttha to be regarded as the prana, (iii) Thus, in both, 
the commandments, the fruits, the forms and the names 
are identical. The reply is that the forms are different, 
because in the Brih • Up. meditation as the prdna on the 
singer of the udgitha is taught, while in the Chhdnd.Up . 
meditation as the prdna on the udgitha itself is taught. 
The opening passages also differ. In the Chhdnd. Up . the 
context is about the syllable, ‘ Otn \ which is a part of the 
udgitha , while in the Brih- Up . the whole of the udgitha 
is the theme.- Thus the vidyds are different. 

Meditation on the udgitha or its singer as the prdna 
having been taught thus far, that on the prana itself is 



Adhik. IV, Sut. 11-17] AN ANALYTICAL OUTLINE lvil 

investigated now in the Sarv^bhedddhikaraQa with its 
single aphorism : 

10. Because there is no distinction among all (the three 
prnnavidy&s in the ChMnd. Up. t Bfih . Up. and Kaush. Up.), these 
(qualities of the first two) have to be transferred elsewhere (that is, 
o the thirds. 

It is determined that the meditations on the prana 
taught in the three U pant shads is identical, in spite «f a 
difference in its exposition in the Kaush . Up. In the other 
two Upanishads , first the prana is described as the 
eldest, the most praiseworthy and superior to the mind, 
eye, ear and speech. Then the qualities of the mind etc. 
are said to be the qualities of the prana itself. But in 
Kaush • Up. the mind etc. do not express their dependence 
on the prana and ascribe their own qualities to the prdna . 
But this makes no material difference: for the mind 
etc. being dependent on the prana , their qualities belong 
to the prana. 

Before dealing with another meditation on the prdna t 
the Sutras take up an incidental topic. The qualities of 
the mind etc. have been taught to be those of the prana, 
because meditation on the prana as the eldest and most 
praiseworth\ cannot be undertaken without regarding it a* 
possessed of those qualities. Similarly, it is now taught in 
the Anandddyadhikarana (pp. 298-308) of seven aphorisms 
that certain qualities pertaining to the essential nature of 
the Brahman are to be included in all meditations on 
Him: • 

11. The qualities of (being) bliss etc. (are to be included in 
all meditations, because there is no distinction throughout) in 
regard to the Possessor of the qualities. 

12. The qualities of having joy as the head (of the Brahman) 
etc. are not accepted (as qualities belonging to the Brahman ); 
otherwise, bigness and smallness (will result to Him in different 
parts). 

13. The other (qualities), however, (continue everywhere), 
because they are equal to the entity (they qualify). 

Ill S.B.—i 
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14. For the purpose of constant meditation (the qualities are 
taught); because there is no other use (for them). 

15. Because the word, ' Atman \ occurs. 

16. The denotation of the Self resembles other cases, as is 
evident from the later passage in the context. 

17. If it be said (that such determination of the denotation 
of the * Atman 1 is not possible) because of logical connection 
(with the preceding passage), it is, indeed, possible, because of 
ascertainment. 

Reality, knowledge, bliss, purity and infinity are the 
qualities of the Brahman necessarily involved in the 
knowledge about Him : they continue in all the vidy^s. 
But the declarations about joy being the head of the 
Brahman etc. in Taitt . Up. (II. 5) are only a figurative 
representation, intended to be helpful for the meditation 
on the Brahman as bliss. Once the infinite bliss of the 
Brahman is realised, the metaphor has no further use* 
Moreover, the Possessor of bliss is pointed out by the 
word, ‘ Atman \ and the Self cannot have parts. 

But an objection can be raised. Earlier in the context 
in the Taitt> Up . the word, ' Atman \ has been used to 
denote a thing consisting of the prana, a thing consisting 
of the mind and so on. Thus it has stood for things other 
than the Self. How can it be deemed to denote the Self 
when it refers to a thing consisting of bliss ? The answer 
is that it is made out to be so, because of the later 
statement about this Atman engaging in creation. The 
earlier use of the word to denote things other than the Self 
is in the course of outlining a series of concepts through 
which the Supreme Self can be comprehended by the 
intellect. Indeed, at the very beginning of the contexr, 
only the Supreme Self has been mentioned as the creator 
of spatial ether. 

Meditation on the prana is further investigated in the 
Kdryakhyanddhikaratia which consists only of one 
aphorism: 

18. The new thing (i.e. t meditation on water as the 
wearing cloth of the prana) (is enjoined in the prana-vidya), 
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because of the statement (which is characteristic of the scripture) 
of what is not established. 

Both in the Chh&nd . Up. and Bfih* Up>, water is 
declared to be the wearing cloth of the prdQa- The former 
goes on to say that, on account of this, both before and 
after taking food, we have to clothe the prana , with water. 
This implies that there must be formal sipping of water on 
both the occasions. In Brih. Up., this is expressly stated. 
It is determined that meditation, on the waters that are 
sipped, as the wearing cloth of th e.prdna, is enjoined here, 
as it is a new teaching by the scripture. The sipping of 
water, however, is based on the authority of the 
SmTitt . 

A topic suggested by the Anandadyadhtkarana 
is now taken up in Sutra 19 which constitutes 
Santan^dhikarana (pp. 308*10) : 

19. There being the same (characteristics in regard to the 
Brahman in the Sandilya-vidya as taught in the Agnirahasya and 
the Bj-ih. Up.) (there is oneness of vidyds); and because, in this 
manner also, there is no distinction. 

The S> aridity a vidya is found both in Br. (X) and 
Brih . Up. (VII. 6). In both the Brahman is described as 
having certain qualities, including that of willing the truth. 
But in the Brih. Up., some additional qualities are given 
such as those of being the controller of all and the lord of 
all. It is determined that the meditations are identical, 
as these additional qualities are to be included in that of 
willing the truth. (This is similar to the inclusion of bliss 
etc. in the essential nature of the Brahman , as taught in the 
Ananda dyadhikarana). 

Yet another topic suggested by that section is 
considered in the Sambandhadhikarana (pp. 310*2) of 
three aphorisms: 

20. Through association (with the same object of worship) 
(there is oneness of the vidyhs in the previous section); the same 
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is the case elsewhere also (i.e., in regard to the Persons within 
the sun and the eye). 

21. Indeed, it is not so, because there is distinction. 

22. The scripture also declares to the same effect. 

In Brih. Up. (V. 4 & 5), the Brahman is taught to be 
worshipped as the Person in tht orb of the sun and the 
Person in the eye. It is determined that the two medita¬ 
tions are different, because of difference of form. (In the 
two Sa^idilya-vidyas, there is no such difference, the 
Brahman in both cases being regarded as in the heart). 
The parallel context in Chhdnd. Up. (I. 6 <Sl 7) enjoins 
transfer of the form of the one to the other : which itself 
pTOves the distinction of the vidyds. 

Limitation by place is discussed in relation to another 
meditation in the Sambhrityadhikarana (pp. 313-4), which 
has only one aphorism : 

23. For that same reason (the £ rahman’s qualities of) support¬ 
ing (the eldest powers) and pervading the heaven (are limited to 
particular meditations). 

The Taitt. Br. (II. 4. 72) and the Rdndyantyas speak 
of the Brahman as supporting the eldest powers, pervading 
the heaven and being the first-born. Though these 
qualities of the Brahman are described without reference 
to any particular meditations, they cannot be included in 
all meditations. For they have to be excluded from 
meditations which associate the Brahman with small places 
such as the heart. In such vidyds > the Infinite Lord is 
conceived as allowing Himself out of gr^ce to be 
limited. 

Association with the quality of pervading the heaven 
in a scriptural text makes other qualities mentioned there 
part of a single vidyd. The application of this principle 
to another case is discussed in the Purushavidyddhikarana 
(pp. 314-7) with its single aphorism : 

24. In regard to the purusha-vidya also (there is distinction), 
because there is no declaration of other things. 
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Both in M. Nar. (XXV) and Chhand . Up. ( HI. 16) 
thereis a figurative description of the sacrifice as a human 
being. In the former, the self is the sacrifices the body is 
the fuel, the breast is the altar and so on ; in the latter, the 
purusha is the sacrifice, his first twenty-four years are 
the morning oblation and so forth. The two vidyas are 
found to be distinct, as the qualities are different. 
Moreover, in the previous section in M- Ndr. t where thi* 
vidya is begun, the fruit is declared to be final release, 
whereas in Chhand* Up . long life is the reward. 

The principle of contextual association gives rise also 
to the next topic, the Vedhadyadhikurana (pp. 317*9), 
which consists of the following aphorism : 

25. Because there is difference in purpose in regard to 
piercing etc. (the mantras referring to them are not elements of 
vidy<?s, though in close proximity thereto ; similarly, the other 
mantras referring to the study of the Vedas are not elements of 
vidy&s). 

In the various branches of the Veda , some mantras 
and description* of rituals are found near the commence¬ 
ment of the Upanishads , which are devoted to vidyds . 
But this does not mean that such mantras or rituals 
become part of the vtdyas . Their presence near the 
Upanishads is due to the fact that, like the latter, they 
have to be learnt in secret. 

The same principle provokes the discussion in the 
Hattyadhikarana (pp. 319-24) with its single aphorism : 

26. In relation to the giving up and acquisition of karmas . 
however,-the passage relating to acquisition is complementary; 
(hence thinking about both is enjoined) as is the case with the ku&&, 
chhandas, stuti and upagana t It has been already stated. 

The theme is several passages which speak of what 
happens to the karmas of the man of vidya when he dies. 
In some, the giving up of sin and merit by him is declared; 
m others, the merits reaching friends and the sins reaching 
enemies is mentioned : in yet others both are referred to. 
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It is ascertained here tfhat in all cases both the giving up of 
kartnas by the man of vidya and their reaching other 
persons have to be thought of together. Passages declaring 
the latter are complementary to those declaring the former. 
Instances of other such complementary passages are given. 
The kutia rods used for counting the stotras sung in 
sacrifices are enjoined to be from flowerless trees in one 
place and fig trees in another : the metres of the gods and 
demons are mentioned generally in one place, and 
elsewhere it is stated that the former come earlier; the 
commencement of the stotra of the shodasin is mentioned 
in one place, and its time given elsewhere; and from the 
enjoined singing by the ritviks > the adhvaryus are excluded 
by a specific exception. 

The exact point of time when the kartnas are given up 
by the self is determined in the Sdmpardyddhikararta 
(pp. 324-31) of five aphorisms: 

27. It is (only) at the time of the separation of the soul from 
the body (that the giving up of k arm as by the emancipated soul 
takes place), because there is nothing else to be gone through (by 
the soul afterwards). Indeed, others say the same thing. 

28. According to the intended meaning, without contradicting 
both (the scriptural texts and the nature of what they describe) (the 
teaching about the giving up of karmas at the time of death has to 
be understood). 

29. The path will have a meaning if (giving up deeds takes 
place) at two times; indeed, if it be otherwise, there will be 
contradiction. 

• 

30. It can properly take place, because a thing having similar 
characteristics with it (i.e., the subtle body) is obtained (later on); 
as is the case in the world (a thing meant for one purpose, when 
no longer needed for it) can be used for another. 

31. Those who hold offices have to remain as long as their 
offices last. 

Some scriptural texts say or imply that the man of 
vidya gives up karmas at the time of death, while 
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Kaush . C7£. (I. 4), has a statement about the self shaking 
off meritorious and sinful karmas after mention of the self 
reaching the river Viraj§, on the outskirts as it were of 
Heaven. It is determined that the karmas are shaken off 
at the time of death, and that the Kaush Up . passage has 
t© be understood in this light. It may be asked how the 
self ean travel along the path of the gods or that of the 
manes, if the karmas are given up at the time of death and 
he has thus severed all connections with a body. The 
answer is that the subtle body continues, until he reaches 
Heaven and gains a divine form. Though brought into 
existence by karmas , it survives through the power of 
vidyd and helps the self to attain the fruits of the latter. 
However, men of vidya , like Avantaratapas and Vasishja, 
do not give up their karmas at the time of death: they are 
reborn again and again as long as their offices last. 

The mention of the path of the gods above raises 
incidentally the question whether it is meant for all 
worshippers of the Brahtnatty or only for those practising 
particular vidyds in connection with which specific 
mention of the path has been made. This is dealt with in 
Sutra 32, constituting the Aniyamddhikarapa 
(pp. 331-3): 

32. In regard to all (worshippers), there is no restriction 
(about reaching the Brahman by the path beginning with light); 
(only when it is so) there will be no conflict with the Sruti and the 
Smriti . 

It is determined that all who meditate on the Brahman 
will go through the path of the gods. The passages 
referring to the path in the Bfih.Up* and Chhdnd . Up. speak 
of the worshippers of Satya or Tapasy and these are well- 
known names for the Brahman . The path is not restricted 
to the followers of particular vidyds* B. G . (VIII. 24) also 
makes this clear. 

Section XIV, the Aksharadhyadhikatapa (pp. 334-8) 
of two Sutras investigates certain qualities of the Brahman 
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common to all vidyas , just as the previous section has 
dealt with a path common to the followers of all 
vidyas : 

33. But there (is in all the vidyas relating to the Brahman ) the 
inclusion of all the ideas relating to the Akshara, because of the 
sameness (of the Brahman everywhere) and because of those ideas 
being involved (in the conception of the essential nature of the 
Brahman ); as is the case with the mantras of the upasad (the 
qualities follow their principal); this has been already explained. 

34. Because of meditation over this much only. 

In the Brih . Up. (III. 8) and Murid. Up. (I. 1), the 
Brahman is referred to as the Akshara or the Indestruct¬ 
ible, and certain negative characteristics, such as being not 
gross etc., which differentiate Him from all other things, 
are enumerated in relation to Him. It is determined 
that these qualities of the Brahman are needed in all 
meditations : because the essential nature of the Brahman 
as being bliss etc. is not cHarly distinguished from that of 
the individual self. The five characteristics, mentioned in 
the Anandddyadhikarana, as qualified by those relating to 
the Akshara , fix that essential nature firmly in the mind. 
Only so much is necessary for this purpose, and all other 
qualities of the Brahman are to be limited to the particular 
vidyas where they find mention. The qualities following 
their Possessor in all meditations is similar to the mantras 
of subsidiary ceremonies being pronounced like those of the 
Veda where the principal ceremony is enjoined. The rule 
is found in the Pur . Mim . 

The negative qualities which differentiate the Brahman 
from all things else and which indicate His freedom from 
evil have now been shown to be necessary for all medita¬ 
tions. This leads to a doubt regarding the teachings given 
by Yajnavalkya to Ushasta and Kahola in Brih . Up ♦ 
(III. 4 &. 5). To the former the Brahman is taught to be 
what sustains life and is different from the body, the senses, 
prana, mind and intellect: t® the latter He is described as 
having transcended hunger and thirst, sorrow, delusion, old 
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age and death. On analogy with the lesson in the previous 
section, the Brahman taught to Kahola alone seems to be 
the Supreme Self ; the individual self appears to have been 
taught to Ushasta under the name of the Brahman . 

The doubt is resolved in the Antaratvddhikaraya 
(pp- 338-49) of three aphorisms : 

35. If it be said that what has been mentioned as being within 
(all) (in the reply to Ushasta in Bfih . Up, III. 4) relates to the 
individual self who is the possessor of the multitude of great 
elements, and that, otherwise, there will be inappropriateness as 
regards the replies, it is replied that it is not so; it resembles 
(other) teachings. 

36. Interchange has to be made (of each other's ideas by 
Ushasta and Kahola); indeed, they (i.e., the teachings of 
Yajffavalkya) particularise (one and the same Brahman) ; as is the 
case elsewhere (in the teaching on the SadvidyA), 

37. Indeed, that (Supreme Deity) Itself is (the subject in the 
Sadvidyn) ; (being) Satya and other qualities (are accumulated in 
regard to It). 

It is determined that the teachings given to both 
Ushasta and Kahola refer to the same Supreme Brahman . 
Ushasta is first told that the Brahman is the Internal Self 
which sustain* life in all beings through the prana . To 
differentiate this Self from the individual self, it i* further 
explained to him that he should not see the seer of the act 
of seeing. This implies (i) that the self is not the Atman 
who has to be seen and meditated upon, and (ii) the self 
which sees with the help of the sense of sightcannot be the 
agent of sustaining life. Kahola repeats Ushasta’s question 
with a slight variation in emphasis, as he wants the 
Supreme Brahman to be distinguished from the individual 
self in a stronger and clearer way. He is taught the 
Brahman who transcends hunger and thirst, sorrow, 
delusion, old age and death; and this teaching satisfies 
him. 

Granting that the teachings given to Ushasta and 
Kahola are both about the Supreme Self, do they not 
III S.B.—j 
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constitute two different vidy&s 1 The answer is in the 
negative. Both the teachings are about the same subject 
and in answer to the same question. They both relate to 
the Brahman as the Internal Self of all beings. The 
injunction is given only in the teaching to Kahola. Hence 
between Ushasta and Kahola an interchange of ideas has to 
be effected, as each will benefit from the teaching given to 
the other, so far as it serves to differentiate the individual 
self fr®m the Supreme Self. The method followed 
resembles that in regard to the Sadvidyd in Chhdnd. Up . 
(VI) where different glories are predicated of the Brahman 
in successive stages of the teaching. 

Ramanuja refers in conclusion t© the views of Sarikara 
on the last two aphorisms as constituting two different 
sections. In the first, meditation involving interchange 
between the individual self and the Brahman as subject is 
taught: in the second, meditations on the heart, the 
Person within the sun and the Person within the eye in 
Bfih* Up* (V. 4 & 5) are said to be the theme. So far 
as the earlier aphorism is concerned, Ramanuja feels 
that it is not necessary at this stage of the work, having 
been already dealt with. In regard to the second 
aphorism, the locus of the Brahman is different in each 
case; moreover, the fallacy of reciprocal dependence will 
arise if we scrutinise the relations between the fruits 
proclaimed for the various meditations. 

Identity has been shown in regard t<3 the vidyds 
taught to Ushasta and Kahola on the ground that the object 
of meditation in both is the Internal Self of all. Applying 
this principle, the Daharu-vidyds in the Chh&nd ■ Up. and 
the Brih* Up. appear to be different, as not only the 
qualities enumerated, but the very objects of meditatioh 
seem to vary. This is dealt with in the Kamddyadhikarana 
(pp. 350-7) of three aphorisms : 

38. The qualities of willing the truth etc. are given elsewhere 
(i.e., in the Bfih. Up.) and there (i.e., in the Chhctnd. Up.), because 
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of the qualities of having the heart as the abode etc. (bringing 
them to the mind). 

39. There is no rejection (of the auspicious qualities of the 
Brahman), because there is ardour (in teaching about them). 

40. In regard to him who has attained (the Brahman), because 
of that (attainment) only, (there is free movement in the world of 
the manes etc.), because there are scriptural statements to that 
effect. 

The teaching in the Chh&nd . Up . identifies the subtle 
ether inside the heart with the Brahman and enjoins 
meditation on Him and such auspicious qualities of His as 
willing the truth etc. In the Bfth . Up. the Brahman is the 
sleeper in the ether within the heart: among His qualities 
are His being the ruler of all, the controller of all etc. In 
spite of what may appear at first sight as pointers to prove 
the difference between the vidy^s, it is shown that they are 
identical. In both, the object of meditation is the Brahman 
having the heart as the abode. The qualities of being the 
bridge, the support etc. are common to both. The 
qualities of being the ruler of all, the controller of all etc., 
mentioned in the Bfih. Up., are particular forms 
of the quality of willing the truth mentioned in the 
Chhond . Up. 

The Advaitins may ©bject that in the Bfih . Up. the 
the Brahman is described as ‘ Not so, not so * (IV. 4. 22), 
and that His auspicious qualities are enumerated only to be 
denied with a view to establish Him as being without 
attributes, Ramanuja replies that in this very context, 
as in many others, these qualities are taught with ardour. 
The scripture cannot teach things which cannot be arrived 
at by other means of knowledge only to deny them later, 
thus deceiving man and involving him further in the coils 
of samsdra. It may be further objected that the medita¬ 
tion on the Brahman with the auspicious qualities taught 
in the Chhond. Up. is said to lead to free movement in all 
the worlds which is a result appertaining to samsdra . The 
reply is that later in the Upanishad it is made abundantly 
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clear that it is the released self who has free movement in 
all the worlds. 

Sutra 41, the next aphorism which constitutes Section 
XVII, the TannirdharananiyatnQdhikarana (pp« 357-60), 
deals with an incidental topic. Is the meditation on the 
udgitha enjoined at the very beginning of the Chhdnd . Up. 
to be included as a part of every sacrificial rite with which 
the udgHha is connected, just as the qualities of willing the 
truth etc. mentioned in the Chhdnd • Up. are to be 
included in the Daharavidyd of the Bfih. Up. ? The 
conclusion is thus set out: 

41. That determined thinking is not compulsory because it is 
so seen to exist; indeed, its fruit, which is non-obstruction, is 
separate. 

For the meditation on the udgitha , a separate fruit* 
namely, the overcoming of obstructions to the fruit of the 
main ritual, is prescribed. The meditation is optional, 
because it is stated that both he who meditates and he who 
does not can perform the rite. Thus the fruit described for 
the meditation is not mere eulogy, making the meditation 
compulsory in all cases, as with the injunction that the 
sacrificial ladle should be made of parna wood. On the 
other hand, that fruit is real like the fruit of wealth 
in cattle to one who brings water to the sacrifice in a 
milk-pail. 

We revert to the Dahara~vidyd in the Praddnddhi m 
karafia (pp. 360-1) with its single aphorism : 

42. It fi.e., the repetition of the meditation on the Possessor of 
the qualities in the case of every quality mentioned in the Dahara _ 
vidya) has to be made, as is, indeed, the case with oblations ; this 
has been already explained. 

Meditation on the daharakada as well as His eternal 
and auspicious qualities is enjoined in the Chhdnd. Up. 
The question is raised whether, even when meditating on 
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the qualities, meditation on the essential nature of the 
Supreme Self who is tht Possessor of those qualities has to 
be repeated. The answer is in the affirmative. The 
essential nature is different from the form as qualified by 
the qualities, and the injunction is to meditate on the 
dahardkatfa as so qualified. The analogy is given of three 
separate offerings being made to Indra, because in a single 
mantra he is described as the king, the great king and the 
independent ruler. Likewise, the meditation on the 
essential nature has to be repeated. 

The object of worship in the Daharavidy3 of M* 2V#r* 
is now investigated in Sutra 43, which constitutes the 19th 
section, the Lingabhuyastvd dhikarana (pp. 362-5): 

43, Because there is an abundance of indicatory marks (the 
Nirriyana-armv&ka deals with the object of worship in all the 
vidy'ts ); such passages are more powerful than the context; this 
has been already explained. 

The Ndrdyana-anuvdka in M. Nar . where the supreme 
glory of NarSyaija is declared, immediately follows the 
Daharavidya . Even so, and though there is a reference to 
the heart there, it is determined that the NarayaQa* 
anuvSka describes the Supreme Being who is the object of 
worship in all the meditations. This is because of the 
abundance of indicatory marks to that effect, and according 
to the Pur. Mint . indicatory marks have more force than 
the context. Among such marks are the use of the names 
such as the* Supreme Brahman , the Supreme Self, the 
Supreme Being etc. given in many vidyas. Through the 
denotations of such words, it is determined that 
Narayana alone is the object of worship in all the 
vidyas . 


The context has been shown to be weak in determining 
the true significance, of the Narfiyana’anuvaka. It is 
suggested that the force of the context remains unchallenged 
in regard to the manadchit fires etc. described in Sfat< Br. 
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(X). This is the subject of tht Purvavikalpadhikarana 
(pp. 365-74) of seven aphorisms : 

44. They (i.e., the mana&chit meditation etc.) are admissible 
along with those (sacrifices) which are mentioned earlier, because 
they are given in the context as subsidiary to the sacrifice; as is 
the case with the manasa ritual. 

45. Because also of transfer. 

46. But they are undoubtedly (of the nature of) vidyct, because 
it is so determined and because also there are scriptural statements 
to that effect. 

47. Because self-sufficient scriptural texts etc. are more 
powerful (than the context), there is no contradiction (by the 
latter). 

48. Because through the subsidiaries etc. (the sacrifice of 
knowledge is inferred to be separate) as in the case of other vidy&s 
being separate; it (i.e,, the injunction) also is seen; this has been 
already explained. 

49. It is not so ; it (i.e., a transfer) is obtained from some 
common feature ; as is the case with Myityu, where indeed there 
is no attainment of his world. 

50. Through the subsequent (brahmana) also, it is known 
that the text (referring to the mana&chit ritual) establishes it as 
such (i.e., as consisting of knowledge); its being connected 
(with the ritualistic portion) is due to the abundance of the 
subsidiaries of the fire—sacrifice (which have to be mentally 
carried out). 

The mental activities of a human life lasting for a 
hundred years are conceived of as 36,000 fires, each fire 
standing for a day’s activities. Similar fires are spoken of 
as built of the prana> the senses etc. The fiurvapahsha 
is that, though these sacrificial fires are of the nature of 
mental construction, still they are involved in the sacrifice 
on the brick-altar mentioned earlier. The analogy is 
suggested of the ritual carried out on the tenth day of the 
dvfidataha sacrifice : then the taking up of the soma juice, 
putting it down in its place, bringing it back and eating 
the remnant of the sacrifice are all imagined and carried out 
in the mind. This ‘mental’ rite forms part of the 
sacrifice itself. Moreover, each tnanafchti fire is said to 
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be as much as the fire on the brick-altar mentioned earlier. 
Thus the mana debit, fires etc. are seen to be part of a 
sacrifioial ritual, and cannot be regarded as vidyd. 

These arguments are set aside because of the clear 
declaration that the manadchit fires are built for know¬ 
ledge only and that whatever ritual is done on the fire-altar, 
it is done through the mind now. The context is weaker 
than the self-sufficient scriptural texts which declare that 
those fires are built for knowledge only. There are also 
sentences bringing out the nature of the manadchit fires as 

vidya . 


Though there is no injunction for a sacrifice of 
knowledge, still it has to be presumed, because the 
sacrifice of knowledge is seen to be distinct from the 
sacrifice of action. When the manadchit fire is declared • 
to be of the same magnitude as the fire on the brick-altar, 
the fruit of the fire-ritual is indicated for the mental ritual 
by transfer. For such transfer, it is not necessary that all 
intermediate operations should be on all fours in the 
sacrifice and its mental counterpart For instance, a little 
earlier in the S'at . Br., the characteristics of Death are 
transferred to the sun, 

Finally, it is pointed out that the next section in the 
£at. Br. enjoins meditation on the world as fire and the 
sea as the enclosing stones a*s a vidyd with a definite fruit. 
The Vai&vanara meditation is also found near by. Though 
it may be safd that the manadchit and other vidyds should 
have found a place in the BTih. Up. and not in the 
Agnirahasya chapter, we have to remember that many 
subsidiaries of the fire-sacrifice have to be imagined in the 
manadchit vidyd and there is hence propriety in placing it 
in the ritualistic section of the Sfat- Br . 

This section having been incidental, we have to take 
up the thread where we left it with the conclusion that 
NarSyana is the object of meditation in all the vidyd$ . It 
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has been established earlier (under 1.4.6) that these 
meditations require the essential nature of the self also to 
be known. The question is now raised whether the 
individual self is to be meditated on as the agent and the 
enjoyar here in this world or as having the essential nature 
of being free from sin etc., which becomes manifest on 
attaining salvation. This is dealt with in the two aphorisms 
of Section XXI, the S> artrebhdvddhikarana (pp. 374*7): 

51. Some are of opinion (that the individual self as asso¬ 
ciated with the qualities of being the agent of action etc. has to be 
meditated upon), because the self is of that character in the 
body. 

52. It is not so ; what is different (from the bound self) (has to 
be meditated upon); because it is that form (of the released self 
who is free from sin etc.) which is to come to pass; as is 
the case with (the) knowledge (i.e., meditation relating to the 

.Brahman). 

On the analogy of what is prescribed to thos* 
performing rituals, it is urged that the self has to be 
thought of as he is in this body. But the analogy is 
inapplicable, as rituals merely need the knowledge that 
the self is different from the body. But meditations on 
the Supreme Self require the individual self to be regarded 
as ht would be in final release and as forming His body. 

It has now been determined that wherever the 
Supreme Self is meditated upon, there the individual self 
has to be included. On this analogy, it is asked whether 
the vidyds connected with the subsidiaries df rituals are 
connected with every Veda. The answer is given in the 
two aphorisms of the Angfivabaddhadhikarana 
(pp. 378-80): 

53. But they (i.e., the vidyas), connected with the subsidiaries 
of rituals, are not attached to the (particular) branches (of the Veda 
wherein they are mentioned); (they are connected) with every 
Veda ; because of (a reason). 

54. Also, just as is the case with mantras etc., there is no 
contradiction. 
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It is determined that such meditations connected with 
the udgitha etc. are not confined to the particular branches 
of the Veda where they are mentioned. Wherever there 
are the udgitha etc., with all those places they get 
connected. This is because the scripture speaks of the 
udgttha etc. in a general way, and not as differentiated in 
particular branches of the Veda . The analogy is given of 
mantras etc. given in one branch of the Veda being 
applied in all the branches. 

Of the udgiiha mentioned above, it is known to be a 
part of the sdman hymn. Meditations have been 
prescribed on the sdman as a whole as well as on its parts 
like the xidgitha etc. A similar situation obtains in regard 
to the Vai&vdnaravidyd , and this leads to the question 
whether meditation on the Vaisvanara has to be carried 
out limb by limb, or on Him as a whole, or on Him as a 
whole and in association with each limb separately. This 
is the theme of Seotion XXIII, the Bhumajydyastvddhi- 
karana (pp. 381-5), which has only the following 
aphorism : 

55. The whole meditation is very superior; as in the 
case of sacrifice (parts are inferior); indeed, the scripture 
says so. 

In the meditation on the VaHvSnara, He is taught to 
be the Supreme Self with the heavenly world, the ether of 
space, the sun, air etc. as parts of His body. Prachinatfala 
and five others, eager to worship the Vaisvanara, get 
instruction from King A^vapati. Each of them having 
been meditating on a part of the Vaisvanara such as His 
head etc. is taught the whole shape as well as the'fruit for 
the worship of the part. 

It is determined that the worship of the whole 
Vaisvanara alone is taught. The entire teaching constitutes 
one context, and hence the mention of fruits for the 
worship of particular limbs is a reference to a part of the 
worship of a whole made up of parts. There can be no 
III S.B*— k 
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analogy with the teaching regarding the worship of the 
Bhuman in Chh&nd . Up ♦ (VII), where a series of objects of 
worship are enumerated, starting from name and ending 
with the Bhuman . For minor fruits are laid down for the 
worship of all things other than the Bhuman , whose 
worship leads to salvation. Here though separate fruits are 
mentioned for the worship of the parts of the Vai&vanara, 

still the mere worship of parts is condemned and threatened 
with disaster. 

A true analogy exists, however, with the sacrifice that 
may be made to the VaUvanara on the birth of a son. 
Separate fruits are mentioned for offerings on eight to 
twelve potsherds. Only the last has to be carried out, and 
the fruits for the offerings on less potsherds are included in 
it. Thus the worship of the whole Vai&vanara as made up 
of parts is the teaching given. 

The doubt now arises whether, as in the case of the 
Vai&vanara meditation, which is concerned with all His 
limbs, all vidyds constitute really one vidyd teaching 
meditation on all the auspicious qualities of the Supreme 
Seif. This forms the subject of Sutra 56, which consti* 
tutes the Sabdadibhedddhikarana (pp. 385-7) * 

56. They are different because there is distinction in the 
words etc. denoting them. 

All vidyds can be claimed to be one because they are 
all devoted to meditation on the Brahman * But the settled 
conclusion is that the vidyds are different on account of the 
words describing them, their repetition without distinction 
in different contexts, numbers, qualities, contexts and 
names. This is parallel to the differentiation of rituals in 
the Pwr. Mim. Vidyds teaching the attainment of the 
Brahman in self-sufficient contexts are distinct. Each 
teaches the meditation on the Brahman as qualified by 
certain attributes. The topic has been taken up here to 
show that vidyd is enjoined meditation, and not the 
syntactical meaning of certain scriptural sentences that leads 
to salvation. 
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Distinction among the vidyds having been established, 
the question arises : is it enough to choose one, or is 
cumulation useful 1 The problem is dealt with in the two 
aphorisms of the Vikalpddhikarana (pp. 387-9): 

57. Because they (i.e., the vidyas ) do not differ in their 
results, there is freedom of choice in (regard to them). 

58. But those {vidyas) relating to desires are either cumula¬ 
tive or not. according to desire, because there is no cause as is 
given above. 

Cumulation is claimed to be useful, as leading to the 
experience of the Brahman in a magnified measure. There 
is the analogy of the rituals leading to the same result such 
as the Svarga • When one performs many such rites, he 
gets greater abundance of enjoyment in the celestial world. 
The answer to this is that the Brahman , when attained, 
becomes to the man of vidyd bliss unsurpassed in 
excellence. If such enjoyment of bliss results from a single 
vidyd , of what use is another vidyU ? The fruit of all the 
vidyas is one and the same, and it cannot be magnified or 
reduced. But in regard to vidyas whose fruit is different 
from the attainment of the Brahman , cumulation of 
vidyas with the same objective can prove useful: for the 
result, being finite, can be magnified. 

As in the case of the latter type of vidyds , are 
meditations connected with the udgttha and other such 
accessories of sacrifices, optional ? Or are they compulsory 
in all cases 1 The last—and 26th—Section, the 
Yatha4rayabhdvddhikaraQa (pp. 390-6) of six aphorisms, 
deals with this : 

59. In the case of (the up'nsanas dependent upon) the 
accessories (like the udgitha), they are like their basis(i.e., the 
udgttha itself) part of sacrifices. 

60. Because also there is a commandment (to that effect). 

61. Because the defect is cleared up (from a scriptural 
text). 
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62. Because also there are scriptural texts which show 
that the subject (of the meditation) is common (to ail the 
Vedas). 

63. This cannot be, because there is no scriptural text to 
show that it (i.e., the udgitha) co-exists (i.e., serves as an essential* 
element. 

64. Because also the scripture shows (that there is no 
invariable rule in regard to the adoption of the meditation). 

The first four Sutras set out *he purvapaksha view, 
advancing new arguments to upset the conclusion arrived 
at under Sutra 41- Other topics having been suggested by 
the course of the discussions, we now revert back to deal 
with certain objections to the siddhdnta there. These are : 

(i) The udgitha etc. being essential elements of sacrifices, 
meditations based thereon also must be adopted 
Invariably. The separate fruits declared for such medita¬ 
tions elsewhere constitute mere eulogy, as in the case of 
the use of the ladle made of parna wood in sacrifices. 

(ii) The commandment to meditate on *the udgitha is 
self-sufficient by itself: it does not refer to any other 
context or a separate fruit, (in) The Chh<hid*Up* refers 
to the defect caused by the failure to meditate on the 
udgitha by thG udgatfi priest and prescribes its rectifica^ 
tion by meditation by the hotTi priest, (iv) In ChhQnd . 
Up* (I. 1. 9) the use of the pranava by priests of all the 
three Vedas is mentioned, and this pranava is made out to 
be the udgitha which is the subject of'meditation. Thus 
the pranava with the meditation is prescribed for the 
rituals of all the three Vedas* 

The last two aphorisms refute these arguments as 
under: (i) The statement about the separate fruit for the 
udgitha meditation prescribes a specific course of action 
for attaining it, unlike the statement about the ladle of parna 
wood, (ii) The commandment to meditate is linked up with 
the later statement about its fruit, (iii) The ChhBnd. Up* 
in a later passage speaks of the brahma priest who 
knows the vyahriti-homa protecting the sacrifice, the 
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sacrifieer and all the priests, Thus, for curing the defects 
of a sacrifice, an alternative remedy to meditation on the 
udgitha is known, (iv) The argument about the pranava 
with meditation being useful in all rituals is not specifically 
answered. But the implied reply is that it is mere pranava 
only and not the pranava with meditation. This is borne 
out by the previous mantra where there is a reference only 
to the mere pranava . Thus it is formally established 
that the udgitha meditation is optional and not 
compulsory. 


Chapter III, Part 4, 

The last pada of Chapter III deals with the karmas 
which are accessories to vidyds. First, however, the 
question is taken up whether karmas are accessory to 
vidyas or vice versa . The first section of 20 aphorisms, 
the Purushdrthddhikarana (pp. 397-420), establishes that 
the highest object of human pursuit, namely, final release 
for the self, results from vidya . The first aphorism states 
the settled conclusion thus : 

1. Badarayana is of opinion that the (highest) object of human 
pursuit results from that (i.e,, vidya or meditation), because of 
scriptural statements to that effect, 

The scriptural statements are those like the declaration 
in the Taitt. Up- (II. 1. 1): “ He who knows the Brahman 
attains the Highest.” 

Objections to this view are raised in the following six 
aphorisms : 

2. Because it (i.e., vidya) is subordinate (to the karmas), the 
theory of (its being the means for attaining) the (highest) object 
of human pursuit is (eulogistic) as with other things; so Jaimini 
opines. 

3. Because conduct (to that effect) is seen. 

4. That (i.e., vidya being accessory to karma ) is established 
from the scripture, 

5. Because there is connection. 
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6.. Because the injunction is as regards him who is possessed 
of that (i.e., vidya). 

1. Because there is the restrictive rule. 

Jaimini’s view is briefly that vidya is intended to 
purify the individual self with a view to bring about the 
proper performance ©f rituals. The declarations about the 
fruit of vidya are merely eulogy. The primary intent of 
Vedantic passages is to establish the essential nature of the 
individual self and differentiate it from the body. This 
thesis is supported by the following arguments: (i) Janaka, 
A&vapati, Kefcidhvaja and others like them who have 
knowledge of the Brahman are known to have performed 
sacrifices and other rituals. Their vidya is only an accessory 
to their kartnas • (ii) In Chhdnd . Up . (I. 1. 10) the 
increased potency of sacrifices performed by an agent with 
vidya is declared. The vidya is mentioned in general 
terms; though the context may make it out to be tht 
udgitha meditation, still we have an independent scriptural 
text which mentions vidya in general, and its force cannot 
be reduced by the context, (iii) In Brih. Up. (IV. 4. 2) it is 
stated that both vidya and karma follow the self departing 
from the body. Their association can only mean, in the 
light of previous arguments, that vidya is an accessory to 
karmas * (iv) In Chhand. Up. (VIII. 15. 1), karmas are 
prescribed for one who has learnt the Veda with meaning, 
that is, to one possessed of vidya . (v) l£a. Up . (2) states 

that one should desire to live for a hundred years 
engaged in doing works. This shows the primacy of 
karma. 

The next ten aphorisms reply to the objections : 

8. But because there is the teaching about some one who 
is different (from the self who is the agent of works) (the 
object of human pursuit is attained from vidya) ; (this is the 
opinion) of Badarsyana, as it is so seen given in the 
scriptures. 

9. But scriptural declaration is equally available (in regard to 
yidyii not being subordinate to karma). 
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10. It (i.e., that scriptural text) is not universal in its 
application. 

11. There is apportionment as in the case of a hundred 
(coins). 

12. In respect of him who learns the Veda only (the perform* 
ance of karmas is prescribed). 

13. It (i.e,. restricting the works enjoined on the knower of the 
Brahman to independent works) is not right, because there is no 
restriction (in the rule). 

14. It (i.e., the permission given) is indeed for glorification. 

15. According to desire (the life of the householder can be 
renounced)—-some (think thus) also. 

16. There is also destruction (of karmas by the vidyd relating 
to the Brahman). 

17. Indeed, (this is so declared) in the scriptures also in regard 
to celibates. 

The arguments are thus set out : (i) Badar&ya$a 

points out that in the Vedanta the Brahman is taught as 
hostile to all that is evil and full of auspicious qualities, 
and thus differentiated from the individual self who is 
liable to ignorance and other imperfections. It is this 
Brahman whose knowledge leads to the highest object of 
human pursuit, (ii) There are texts like Ait* &r. (III. 2. 6) 
which declare the renunciation of karmas like sacrifices. 
This shows that those devoted to vidyd can give up 
karmas . Their engaging in karmas must be understood as 
relating to sacrifices and other works without the desire for 
fruits. Rituals performed in this spirit are later on (under 
III. 4. 26) shown t© be accessory to vidyd . (iii) In Chhdnd* 
Up* (I- 1. 10), only a particular ritual is referred to, and not 
ritual in general, because it refers back to the udgitha 
mentioned at the beginning of the context, (iv) The vidyd 
and karma which follow the departing self do so, each to 
yield its own fruits. This cannot prove that one is 
accessory to the other : there is separation between them, 
as when a couple of hundred coins, received by a seller of 
lands and gems, are made out to be due, half to the sale of 
lands and half to the vending of gems, (v) In Chhdnd . 
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Up . (VIII. 15, 1) the prescription of karmas is for one who 
has learnt the Veda by rote without understanding its 
meaning. This cannot show vidyd to be an accessory to 
karma . (vi) The works referred to in Ha. Up . (2) and 
B.G. (III. 20) are not shown to be independent karmas 
leading to particular fruits : they should be taken to be 
those accessory to vidyd . In fact, in lid. Up. y the context 
indicates that vidyd is being glorified by pointing out that 
in virtue of its power one is not tainted by works, (vii) In 
Bfih* Up . (IV. 4. 22) reference is made to men of vidyd 
who wish to renounce the householder’s life. This proves 
that vidyd cannot be accessory to works like sacrifices 
which require a householder’s life, (viii) In Murid. Up. 
(II. 2. 9) the destruction of the effects of karmas by the 
vision of the Brahman is described. This indicates that 
vidyd , which leads to the vision, is hostile to the rituals 
or karmas whose effects obstruct final emancipation, 
(ix) Among the four airamas or stages of life, those of 
the student, the anchorite in the forest and the wandering 
ascetic require strict celibacy. In these stages, works like 
sacrifices are not possible : but even then vidyd is practised. 
Thus vidyd is not accessory to karmas. 

Jaimini now raises another objecti©n. This and the 
reply thereto are dealt with in the last three aphorisms of 
this section : 

18. Jaimini is of opinion that there is (only) reference 

(to other stages of life than that of the householder), because 
there is no injunction (about them); indeed, the scripture excludes 
(them). • 

19. They (i.e., the other stages of life) have to be practised ; 
(so says) Badarayana, because of the equality (of all the stages of 
life) as stated in the scripture. 

20. It is certainly an injunction, as is the case with bearing 
(figsticks above the ladle in certain rituals). 

Jaimini urges that only the airatna of the householder 
has scriptural sanction. Other stages of life may be 
-referred to in the scripture, but they are not enjoined. 
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Th« references have other purposes in view, such as 
eulogy of the meditation on the Brahman ete. Moreover, 
the giving up of the sacrificial fire is severely condemned in 
Taitt . Sam. (L 5. 2.5). Badarayarja replies that all stages of 
life have scriptural sanction. In Ghhdnd. Up. (II. 23. 1) 
the four stage* of life, divided into three groups, are 
referred to as the three bases of dharma. Meditation on 
the Brahman > which is common to all of them, is praised. 
In V.P. (I. 6. 39), the highest heaven is promised to those 
who practise devotion to the Brahman among all castes 
and stages of life. 

Finally, it is determined that the scriptural statements 
about the four stages of life, though not in the injunctive 
form, must be taken to be injunctions, because they refer 
to things not arrived at by other scriptural statements or 
other means of knowledge. The bearing of figsticks above 
the ladle, in the funereal agnihotra , has been taken similarly 
to be an injunction in Pur . Mint • (III. 4. 15). Moreover, 
in Jabdla . Up. t injunctions for all stages of life are seen* 
The condemnation in Taitt. Sam. (I. 5. 2. 5) of one who 
gives up the sacrificial fire, and other such passage* must 
be understood as applying to one not free from attachment. 
Thus, celibates are entitled to practise vidyd f which is 
seen to be the means for the attainment of the highest 
object of human pursuit. 

The laudatory reference to one abiding in the Brahman 
in the Chhandogya passage about the three bases of 
dharma lead* to an enquiry as to whether the description of 
the udgttha as the best of the rasas in Chhdnd . Up. (I. 1.) 
is mere eulogy or an injunction for a meditation. This is 
carried out in the Slutimatrddhikarana (pp. 420*2) of two 
aphorisms : 

21. If it be said that it (Le. p the description of the udgltha as 
the best rasa) is mere glorification, on account of the acceptance 
(already of the udgitha as an element of the sacrifice), it is not so, 
because it is new. 

22. Because also there is the word denoting action. 

Ill S.B.—l 
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It is true that the udgitha is already known to be an 
element of the sacrifice, but this does not make its 
description as the best of rasas merely laudatory. For 
this quality is new, not having been arrived at by other 
means of knowledge. Moreover, it i* found near an 
injunction to meditate, and therefore it is proper to take it 
as prescribing the subject for the meditation. The subject 
is not exhaustively stated in the injunction itself. 

A similar doubt as to whether the stories in the 
Upanishads are meant to praise vidya or whether they are 
to serve as themes for the stories recited during the horse- 
sacrifice is taken up in the Pdriplavtirthadhikarana of two 
aphorisms : 

23. If it be said that they (i.e., the Vedanta stories) are for 
story-telling in the A&vamedha sacrifice, it is not so because they 
are particularised. 

24. Because, also, in a similar manner (to stories linked to 
injunctions about karmas% they are connected together <in the 
same context (with injunctions relating to vidyas). 

It is determined that the Upanishad stories are 
intended to establish injunctions in regard to vidyas. For 
only some particular stories are enjoined to be recited at 
the horse-sacrifice. In the earlier part of the Veda are to 
be found stories which establish injunctions about rituals. 
An example is the story that the tears of Agni became 
silver: it is meant to ban the gift of silver in 
sacrifices. 

We now revert back to the topic discussed in the first 
section. A further objection is raised to the view that 
vidya is possible for celibates also in Stitt a 25, which 
constitutes the Agnindhanddyadhikarana (pp. 424-5): 

25. Because of the very same (scriptural text) also, there is 
no need (in the case of celibates) for kindling the (sacrificial) fire. 

The critic relies on the fact that sacrifices are not 
possible for celibates while they have been claimed to be 
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accessories to vidya. The answer is that while vidya 
among householders needs the ceremonies of the sacrificial 
fire as accessorit, among celibates it does not require them. 
In the case of the latter, there is need only for the kartnas 
prescribed for their diramas. 

The question is now raised in the Sarvapekshddhi - 
karana (pp. 426-8) why vidya should require sacrifices 
from householders : 

26. There is certainly need for all works, because there are 
scriptural passages enjoining sacrifices etc., just as (there is need 
for the harness) in the case of the horse. 

In Brih. 'Up. (IV. 4. 22), it is stated that the seekers of 
the Brahman desire to know Him by sacrifices, by giving 
gifts and by religious austerities associated with fasting. 
Thus sacrifices etc. are enjoined as accessories to works. 
And these are the means of attaining knowledge, as 
knowledge is of the nature of loving remembrance of the 
Supreme Person, who is pleased by the daily and occasional 
rites which are His worship. Among householders, vidya 
thus stands in need of rituals, just as a horse needs 
harness. 

Granted that works are needed for vidya , are 
tranquillity, self-restraint etc. also needed? This question 
is answered in the single aphorism of the £ama* 
damadyadhikarana (pp. 428-30) : 

27. Even so (i e., even when one is engaged in sacrifices etc. 
as a housahcl5er), ova should be associated with tranquillity, 
self-restraint etc , owing to their being enjoined in the scripture 
as accessory to that (vidya) and having necessarily to be 
practised. 

In Brih.Up . (IV. 4. 23), tranquillity, self-restraint etc. 
are enjoined as accessories to vidya by the statement that 
one should see the Self, being tranquilled in mind, with 
the senses restrained, resigned, patient and. absorbed in 
meditation. Works and meditation, being performed at 
different times, are not opposed to each other, though the 



Ixxxiv 


SR1-BHASHYA [Chap. Ill , Part 4 


former are of the nature of the activities of the sense- 
organs and the latter are what is opposite thereto. 
Moreover, enjoined works form the worship of the 
Supreme Self and, by pleasing Him, destroy unhelpful 
innate impressions. 

A doubt is raised about the need for a particular form 
of self-restraint, namely, that in regard to eating, in the next 
section, the SarvQnncinumityadhikarafta (pp. 430-3) of 
four aphorisms: 

28. There is permission to eat all foods, only at the time of 
danger to life, because the scripture declares it so-. 

29. Because also there is no contradiction* 

30. This is also stated in the Smriti. 

31. For this reason also the scripture is against doing (i.e., 
eating) according to desire. 

In connection with the Prdna-vidy a taught in Brih • 
Up • (VI. 1) and Chhdnd. Up. (V. 2), it is said that nothing 
is unacceptable as food to one who meditates on the food 
of all creatures as the food of the prana. This permission 
to eat all foods is, however, determined as applicable only 
under circumstances when there is danger to lite otherwise* 
The story of Ushasti in Chh&nd . Up. (I. 10) proves that 
even a knower of the Brahman cannot eat forbidden food 
except when there is acute danger of death from starvation. 
In such a condition, Ushasti accepts the leavings of a mahout 
as food: but, because at the moment he is not suffering 
from unbearable thrist, he refuses water which is,of the 
nature of leavings* The restrictions on a knower of the 
Brahman apply with greater force to the meditator on 
the prana. 

A Chhdndogya text (VII. 26. 2) speaks of pure food 
leading to a pure mind which can mediate steadily on the 
Brahman . A Smriti verse absolves from sin those who 
take forbidden food at times of danger to life. In the 
Katha Samhita it is stated that one should abstain from 



Adhik. VIII , Svt. 32-35] ANALYTICAL OUTLINE lxxxv 


liquor in order to be saved from sin. Thus restrictions 
apply, except when there is acute danger to life. 

After this incidental section, we have to take up the 
thread of discussion where we left it at the end of the 
Sarvapeksh&dhikarana . If sacrifices etc. are accessories to 
vidydj why should they be performed by those who do not 
seek salvation ? The answer is given in the four 
aphorisms of the V ihitatvadhikarana (pp. 434-7): 

32. Because also they are prescribed, even the ritualistic 
works of the religiously sanctioned stages of life (are to be 
performed). 

33. They have to be performed also as auxiliaries (to 
vidyh). 

34. Even in all applications they themselves (are to be 
performed) because in both the places there are marks (indicative 
of their identity). 

35. The scripture declares that there is no overpowering 
(of it). 

If the sacrifice etc. meant to be accessories to vidyd 
are the same as those laid down for performance by the 
householder etc., then the same rituals are being treated as 
daily or occasional rites by the householder etc. having no 
vidyd and as accessories to vidyd by the man of vidyd. If 
the rituals for the two purposes are different, each set will 
be performed by those for whom it is intended. The 
answer is that the rituals are not different, as the scriptural 
passages enjoining them do not differentiate them. Just as 
the Agnihotra has to be performed as a daily duty and may 
be performed also as a means to attain the Svarga y similarly 
the same rituals have to be performed as dirama- duties by 
those who do not practise vidyd and both as d&rama- 
duties and accessories to vidyd by those who seek 
emancipation. The rituals can serve this double purpose. 
In M. Ndr. (XXII. 1), it is taught that sacrifices etc., 
performed without desire for fruit, cannot hinder vidyd . 
Indeed, they purify the mind and help vidyd . 
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The question is now raised, whether those who stand 
outside the four a dramas, like widowers and those who 
have completed the student stage and are yet unmarried» 
are entitled to practise vidya . This is discussed in 
Section IX, the Vidhuradhikarana of four aphorisms : 

36. But (there is indeed fitness) even for (those who are) out¬ 
side (the stages of life), because it is so seen declared in the 
scripture. 

37. It is also given in the Smvi'tis, 

38. There is also special help. 

39. The other (i.e., belonging to a stage of life), indeed, is 
greater than this (i.e., not belonging to any stage) (because 
of more numerous duties and rites and) because also of the 
Sm riti. 

It is true that the duties of the ddramas serve as 
auxiliaries to vidya. But men like Raikva, Bhishma, 
Samvarta etc., who belonged to none of the four ddramas , 
were devoted to vidya. Moreover, there are other things 
besides sacrifices which can help vidya . Among these 
may be mentioned prayer, fasting, giving gifts etc. The 
value of prayer is taught by Mam * (II. 87),. and in Pr- Up. 
(I. 10) austerities, celibacy, faith and meditation on the 
nature of the individual self are described as helpful to 
vidya. But, of course, those in the four stages of life, 
having more dharmas to practise, are better placed in 
regard to the practice of vidya. 

If the widower and the bachelor who has # finished his 
studies are entitled to vidyd , cannot the same thing be said 
of the perpetual celibates, an«horites and ascetics who 
have fallen from their vows of celibacy 7 The answer is 
given in the negative in the Tadbhutadhikarana (pp. 440-5) 
of four aphorisms : 

40. But he who is already that (i.e., in the condition of a 
perpetual celibate or an anchorite or ascetic) cannot undo it 
(i.e., cannot be condoned for a fall), because of restraint from 
the absence of the duties of that condition; so jaimini is of 
opinion. 
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41. Even that (expiation) which is mentioned in the chapter on 
qualifications (in Pur. Mlm .) is not for him, because there is the 
Smriti text relating to his fall, as it does not prescribe it (i.e., 
the expiation). 

42. Some are of opinion that it (i.e., expiation) exists because 
it (i.e., the fall from chastity) also is described (as sin) preceded by 
the word, ' minor \ as is the case with consuming (liquor); this 
has been already explained. 

43. But he (i.e., the person who falls from celibacy) is 
outside (the ranks of those who can be redeemed by expiation), 
because the Smriti says so and because also there is a custom 
(to that effect). 

In the first place, the perpetual celibate, the anchorite 
and the ascetic are in specific airamas, whose duties they 
cannot violate. They thus differ from the widower and 
the bachelor who has finished his studies : the latter two 
are not in any a dramas- Secondly, the expiation 
prescribed for the student for lapsing from chastity cannot 
apply to one who has taken the vow of perpetual celibacy. 
In regard to him the Smriti says that there is no expiation. 
Even if it is granted that his sin is described in some places 
as minor and that he can go through the ceremony of 
expiation, still it does not follow that he recovers the right 
to vidyd . For the Smfiti makes it clear that the expiatory 
ceremony, whatever else it can do, cannot so purify him as 
to restore to him the right to vidyd . Moreover, the 
custom of the exemplary is to avoid the company of such 
men. 

• 

Arising from the investigation into the duties of those 
who perform meditation and those who do not, an 
incidental question comes up for discussion in the 
Svdmyadhikarana (pp. 445-7) of two aphorisms : 

44. It (i.e., the agentship for the meditation on the udgitha) 
belongs to the sacrificer, because of the scriptural text relating to 
the fruit; so opines Atreya. 

45. It is the function of the fitvik, according to Audulomi; for 
which indeed he is hired. 
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In regard to the udgitha meditation, Atreya’s opinion 
is that the sacrificer who enjoys its fruit must necessarily 
be the agent, as in the case of the meditation in the 
Dahara-vidyd etc. But the correct view is stated by 
Audulomi that the officiating priest must carry out the 
ndgltha meditation. All the mental and physical works 
included in any particular ritual have to be carried out by 
him alone. The text which mentions greater potency for 
the sacrifice carried out with the meditation implies that 
the priest is the agent of both. Though the meditation is 
optional, when chosen it is auxiliary to the ritual 
performed by the udgdtri and has him for its 
agent. 

Reverting back, after some incidental topics, to the 
auxiliaries o { vidyd, the Sutras proceed to discuss another 
auxiliary in the Sahakdryantaravidhyadhikarana 
(pp. 447-53) of three aphorisms : 

46. For him who has that (vidyd) there is the injunction for 
another aid (i.e . mauna ) like (other) injunctions (about aids) and 
other things (implied by them); because it (i.e., mauna) is well- 
known (as such aid) ; it is the third thing (enjoined in addition to 
proficiency and childlike qualities). 

47. But as it (i.e., vidyd) is existent in all (the asramas), 4 is 
concluded with the householder. 

48. Because like mauna, the others also are taught. 

The discussion is bas d on Brih. Up . (HI. 5.) where it 
is stated that one who has studied the Veda and attained 
childlike qualities and proficiency becomes* a meditating 
sage or muni : such a person should worship the 
Brahman . The question that arises is whether the quality 
of the muni , namely, mauna or reflection, is prescribed as 
an aid to vidyd. It is determined that there is such a 
prescription Mauna is different from proficiency and 
childlike qualities : it stands for thinking over the form of 
the Lord at times other than those of deep meditation. 
It is also different from manana , which is another aid to 
vidyd and which involves reflection on what has been 
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heard with a view to fix it in the mind. Though there is 
no injunctive suffix in the text, an injunction about mauna 
has to be presumed, as it has not been arrived at by other 
means of knowledge. 

It may be asked : if vidya can be practised in all the 
ddramas, aided by their duties and mauna , why does the 
Chhand . Up. conclude with the teaching that the house* 
holder, continuing as such throughout his life and practising 
vidya , attains the Brahman ? The answer is that the 
reference to the householder is illustrative of all the stages 
of life. Similarly, in the Bfih. Up., in the context of the 
teaching about manna , a reference is made to the ascetic. 
This also is illustrative. In the Chhdnd. Up., the section 
(II. 23) beginning with the three bases of dharma refers to 
all stages of life and declares that he who abides in the 
Brahman attains salvation, whatever stage he may 
belong to. 

What are the childlike qualities, recommended along 
with mauna ? This question is dealt with in Sutra 49, 
constituting the Andvishkaranddhikaratta (pp. 453-4) : 

49. (* Childlike qualities' mean) not manifesting (one's 
nature): because there is connection (only between this and 
vidya). 

The qualities of a child include wanton wandering, 
eating indiscriminately and freedom from egotism and from 
advertisement of one’s own greatness. It is this last 
quality that is needed by the man of vidya. For wanton 
conduct and indiscriminate eating are prohibited by the 
scripture for one who seeks the Supreme Seif. 

After dealing with the accessories to vidya thus far, 
this pada concludes with two sections, the Aihikddhikarana 
and the Mukttphaladhikarana (pp. 454-6), which examine 
when vidya itself comes into being. Each section has only 
one aph®rism: 

50. (The vidya aiming at) worldly prosperity occurs, when 
there is no obstruction (which is accidental or extraneous); 
because it is so seen declared in the scripture. 

Ill S.B.-M 
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51. In this manner* there is no definite determination as to (the 
upnsani with) the fruit of salvation, because it (i.e., the upasanx) 
bears that condition (of being the fruit in the absence of obstruc¬ 
tion), bears that condition. 

The rise of any vidyd aiming at worldly prosperity is 
brought about by previously performed meritorious deeds. 
In the absence of obstruction, the vidyQ is produced 
immediately, and later on otherwise. The same is the case 
also with the vidyn aiming at final emancipation, even 
th®ugh the meritorious deeds leading to it are more 
eminent: for sins resulting from offences against the 
knowers of the Brahman may exist and they can offer 
obstruction even here. 


Chapter IV, Part I 

Chapter IV deals with the fruit of t ndy3> namely, 
salvation. In the first pada of 19 aphorisms divided into 
11 sections, the main theme is how vidyd frees one from 
sin. But before this is taken up, certain new details about 
vidyd are explained which remind us of the relationship 
between vtdyQ as the means and salvation as the fruit or 
indicate that vidyd itself is the fruit of the proper 
performance of rituals. 

The opening section, Avrittyadhikarana (pp. 457-60), 
has two aphorisms : 

I. Frequent repetition (of meditation) (is tcf be practised), 
because it is so taught. 

Z. Because.-e.Iso there is the Smriti. 

It is determined here that meditation on the Supreme 
Self has to be practised over and over again. It is not like 
a sacrifice, which once performed yields its fruit in due 
course. For it is of the nature of loving remembrance 
frequently repeated so as to become contemplation. The 
scriptures, which use the words, * vedana \ ‘ dhydna ' and 
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‘ upasana ’, as synonyms, make this clear. Moreover, the 
IAP. distinctly declares that the stream of loving meditation 
requires the help of the first six of the eight stages of the 
yoga of mental concentration. 

Whether the Brahman who is the object of frequent 
meditation is the Self of the worshipper or different is 
examined in the next section, Atmatvopasanadhikarana 
(pp- 460-3), which has only one aphorism : 

3. Certainly, they (i.e., the Jabalas) worship (the Brahman) as 
the self, and they (i.e., the scriptures) make us comprehend (Him 
as such). 

The conclusion arrived at is that the worshipper 
should meditate on the Brahman as the Self of his own 
self: in this sense it is proper to have the notion, * l\ in 
relation to Him. Through such meditation, the injunction 
prohibiting meditation on Him as other than one's self is 
saved. But since the self is different from the body, the 
Supreme Self is different from the individual self who 
forms His body : thus the injunction to meditate on Him 
as distinct from one’s own self is also saved. 

Whether the meditation on the Brahman as the Self 
is necessary in the meditation on symbols is investigated 
in the next two aphorisms, constituting the Pratikadhi• 
karana (pp. 463-5) : 

4. (The self) should not be (meditated on) in the prattka (or 
symbol) ; indeed, he is not (that). 

5. To view (the symbols) as the Brahman is (proper), because 
He is superior. 

It is determined that meditation on the symbol as the 
Brahman does not involve regarding it as the self. The 
symbol is the object of worship, and the Brahman is an 
attribute of the viewing. The symbols are viewed as the 
Brahman and not vice ver$a> as He is superior to 
them. 
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The next Sutra , forming a section by itself, the 
Adityadimatyadhikarana (pp. 465-6), is concerned with 
another topic of aymbobworship : 

6. In regard to the auxiliary (such as the udgitha in the ritual), 
to view (it) as the sun-god etc. is indeed (proper), because it is 
appropriate. 

The sun-god is superior to the udgHha y as he is a deity 
whose propitiation yields desired fruits. Hence, according 
to the rule laid down in the previous aphorisms* the 
udgUha etc. should be viewed as the sun etc. in 
connection with the meditations enjoined in such texts as 
ChMnd . Up* (I. 3. 1). 

Reverting back to the meditation on the Supreme Self* 
the Sutras now take up the question in what posture it 
has to be carried out. The theme is discussed in the 
Ashiddhikarana (pp. 467-9) of five aphorisms : 

7. Seated (one should meditate), because (then alone) it (i.e,„ 
mental concentration) is possible. 

8 Because also of continued contemplation. 

9. And it is in need of immovability. 

10. Because also it is so declared in the Smriti. 

11. Wherever there is ©ne-pointedness, there (mediation 
must be practised), because no other particular is specified. 

It is determined that one should meditate only when 
one is seated. Though the injunctions to meditate do not 
prescribe any posture, it is clear that concentrated medi¬ 
tation is possible only when one is sitting. Distracting 
effort is required to move or stands and if one lies down,, 
one tends to get sleepy. 

One-pointedness of the mind has necessarily to be 
attained. The fixed sitting posture is indicated figuratively 
when the earth, the sky etc. are described as engaged in 
meditation mChhand. Up . (VII. 6. 1). In B G. (VI. 11-12), 
the sitting posture is unambiguously recommended. As 
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regards the time and place for meditation, whatever is 
favourable to one-pointedness is welcome. This is the 
purport of $vtt. Up . (II* 10). ^ 

That the meditation which is vidyd has to be carried 
out throughout life is declared in the next aphorism, 
forming the Apraydnadhikara$a (pp. 469-70) : 

12. It (i.e, f meditation) should be performed until departure 
from life, because here also scriptural authority is seen, 

The authority for this is Chhdttd Up. (VIII. 15. 1). 
It is thus made clear that the purpose of the dcistYas is not 
fulfilled by the practice of meditation once or in only ©ne 
day. 

The main subject of this pdda , the effect of viclyQ 
on sins, is tnken up in the next fiv» sections. The 
first, Tadadhigamddhiharana (pp. 470-3), has only one 
aphorism : 

13, On attaining it, non-attachment and destruction will result 
to the later and earlier sins respectively, because it is so 
taught. 

The basis for the discussion is the alleged contradiction 
between a dastraic statement that the effects of karma 
cannot perish except through experience and other 
scriptural passages. These latter make such statements as 
that sinful deeds do not taint the man of vidyd and that 
when the Supreme Self is seen all karmas perish. It is 
determined that there is no contradiction. To say that 
the effects of karma are exhausted only through expiation 
is to confirm the power of karma to produce fruits. The 
other statements establish that vidyd can destroy the 
power of earlier sins to produce fruits and cause 
obstruction to the power of later sins to produce fruits. 
(Of course, the later sins are those arising through 
inadvertence). It is really the displeasure of the Supreme 
Person which is seen as the effects of karma . Vidyd* being 
of the nature of His worship, destroys or obstructs the 
origination of that displeasure. v 
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The next aphorism, constituting the Itaradhikarana 
(pp. 474-5), deals with the action of vidyd on the effects 
meritorious deeds : 

14. In the case even of (meritorious) deeds which are other 
(than sinful), there is in the same manner (non-attachment as also 
destruction): but there is non-attachment (in the case of deeds 
helpful to vidya ) after death. 

Meritorious deeds, like sins, obstruct the fruit of 
vidyd which is salvation. In Chhdnd. Up. (VIII. 4. 1) 
these are included in the term, * sins’. Nevertheless, such 
effects of-meritorious deeds as food, health etc. are 
helpful to vidyd. An extended application of the 
reasoning under the previous section makes it clear that 
there are non-attachment and destruction of later and 
earlier meritorious deeds also. But so far as those deeds 
whose effects are helpful to vidyd are concerned, they 
perish only after the death of the man of vidyd. 

Whether vidyd destroys all sins and meritorious 
karmas without exception or only those which have not 
yet begun to yield their fruits is next taken up in the single 
aphorism of the Andrabdhakdryddhikar ana (pp. 476-7) : 

15. It is only the two (i.e., sin and merit) which are earlier 
(than vidya ) and which have not begun to produce their fruits (that 
perish), because they (i.e., the karmas which have begun to yield 
fruits) last till death. 

Though all sins and meritorious harmas m are stated to 
be destroyed, we must except those which have already 
begun to yield their fruits. For only through them the 
man of vidyd lives and experiences pain and pleasure. It 
cannot be said that the body continues to live on, because 
of impressed tendencies: there is no authority for inferring 
their existence. Moreover, Chhdnd. Up. (VL 14. 2) 
clearly declares that the man of vidyd will be blest only 
after the death of his body, and that till then there will be 
delay in his realising the fruits of his vidyd. 
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Section X links up with Section VIII. If the effects of 
the good deeds performed after the commencement of 
vidycl do not? get attached to the man of vidya t why 
should he perform the Agnihotra etc. to the end of hi# 
life? This question is answered by the three aphorisms of 
the Agnihotra dyadhikar ana (pp. 477-80): 

16. The Agnihotra etc., however, have to be performed 
solely for producing that effect (i.e., the origination of vidya ), 
because it is so seen declared in the scripture, 

17. Other than this (i.e., the Agnihotra and such rituals), 
(there are many good deeds') among the two (i.e., good deeds 
done before and after the origination of vidya ); such is the 
opinion of some. 

18. Indeed (that there is obstruction to the fruit of good deeds 

is declared in the scriptural text beginning with): “That very 
thing (i.e , the sacrificial act) which is done along with 
meditation." 


It is held that the Agnihotra etc. have to be performed 
for the sake of vidya. Otherwise, the purity of the mind 
will be affected, and vidya will suffer. A further objection 
is now raised. If all the effects of good deeds other than 
those helnful for vidya are destroyed, what is meant by 
the scriptural statement that, on his death, his friends 
take his good deeds? The answer is that the reference is 
to the many good de*ds (done before and after' the 
origination of vidya) whose fruits have not been enjoyed 
on accounj of powerful obstruction. That such 
obstruction is possible is indicated by Chhand. Up. 
(I. 1. 9), which declares that the sacrifice, accompanied by 
the ud git ha meditation, is potent enough to secure quick 
results. 


The last Section of this pada is concerned with the 
time at which the fruit of vidya is attained. The 
Itarakshapanadhikarapa (pp. 481-2), in its single 
aphorism, determines that the man of vidya attains the 
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Brahman after exhausting through experience, the effects 
of the karmas that have begun to yield their fruits : 

19. After exhausting the other two (i.e., the good and bad 
deeds which have begun to yield their fruits) through enjoyment, 
then he attains the Brahman. 

The exhaustion of the effects of the deeds may take 
place in one or more births. 


Chapter IV, Part 2. 

The second pa da of Chapter IV describes how the 
self of the man of vidyd leaves the body to go to 
the Brahman It has 20 aphorisms divided into 11 sections. 
The first four sections, comprising six aphorisms, explain 
what happens to the senses, the prana and the mind at the 
time of death : 

1. Speech (rests) in the mind (at the time of death), because 
it is so seen and because also there are scriptural statements to 
that effect. 

2. For that very reason, all the senses follow (the sense of 
speech). 

3. That mind (rests) in the prana, because of the subsequent 
passage. 

4. It (i.e., the prana ) (rests) in the lord (of the senses) (i.e., 
with the individual self), because it (i.e., the pr«*a) goes near it 
and does such other things (at the time of death). 

5. In the elements (the prana rests), because it is so declared 
in the scriptures, 

6. Not with each element separately (is there any association 
of the prana) \ indeed, the two (i.e., the &ruti and the Smriti ) show 
it. 


The first section, the Vdgadhiharana of two 
aphorisms (pp. 483-5), investigates the behaviour of the 
senses at the time of death. According to Chhthxd. Up . 
(VI. 8 6), the speech of the dying person rests in the mind. 
The doubt is raised whether the statement refers to the 
sense of speech or its function. The mind is not the 
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material cause of the sense of speech, and how can speech 
rest there? The answer is that the sense of speech is 
associated with the mind* but not absorbed into it. The 
other senses follow the sense of speech, according to 
Pr. Up. (III. 9), and rest in the mind in the same 
way. 

Then, in the Manodhikararia (pp. 485-6), comprising 
Sutra 3, it is pointed out, on the authority of the same 
text, that the mind, conjoined with the senses, rests 
in the prana at the time of death. The Chhdndogya 
statements about the mind consisting of the anna (VI. 6. 5), 
of waters creating the anna (VI. 2. 4) and the prdjia 
consisting of water (VI. 8. 6) merely show that the mind 
and the anna are nourished by the anna and water 
respectively. 

In Sutra 4, which form* the Adhyakshadhikaratia 
(pp. 487-8) t it is determined that the prana rests in the 
individual self, even though the scriptural passage about 
the sense of speech resting in the prana declares that the 
praria rests in the tejas. This conclusion is arrived at on 
the authority of Bfih . Up. (IV. 3. 38 and IV. 4. 2). There, 
all the pr arias are said to go to the individual self and the 
principal prana to follow the self from the body. So the 
prdnay conjoined with the self, rests in the tejas . 

In the n?xt section, the Shut adhikarana (pp. 488-90), 
it is explained that the prana rests not merely in the tejas , 
but in all the elements. The authority for this is Brih. Up. 
(IV. 4< 5). It is further explained that the association is 
not with each clement separately, but with all of them 
together. For creation takes place only after the combina* 
tion of the elements known as tripartition. In V.P . 
(I. 2. 52-4) the combination of the five elements among one 
another is taught. 

The next seven aphorisms, constituting the AsfitpH* 
pakramddhikarana (pp. 490-502)* take up the question 
III S.B.— n 
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whether the departure of the self takes place in the same 
way in the case of one with vidyd and of one without 
vidyd t 

T. It (i.e., the mode of departure of tsoul from the body) 
is the same (in the case of both the men of vidyd and others.) up to- 
and before the commencement of the path : the immortality (of the 
man of vidyd) (is obtained) indeed,, without burning (the connection 
with the body). 

8. That (immortality of the man of vidyd) (must be understood 
as stated above), because up to the attainment of the Brahman „ 
samsnra (or connection with the body) is taught to exist. 

9. Because also the subtle (body) (accompanies the departing 
self), for it is. so known through authoritative means of knowledge. 

10. For this reason, not through the destruction (of the body) 
(does he attain this immortality). 

11. Because also this (i.e., continued connection with the 
subtle body) is appropriate* there is heat (in some part of the 
body of the dying man of vidyn). 

12’. If it be said that it (i.e., the departure of the self from the 
body of the man of vidyn) is negatived in the scriptures, it is not 
so; because (the non-separation of the pranas) from the embodied 
self (is alone stated in the context);, indeed, this is clear, according 
to some. 

13. It is said by the S'mriti also. 


This section arrives at the conclusion that the mode of 
departure of the self of a dying man is the same, whether he 
has vidyd or not r up to the time of its ^entry into the 
blood-vessels. Then, in the case of the man of vidyd > 
the self departs from the body through the hundred and 
first blood-vessel at the head ; in other eases, the self 
departs through other blood-vessels. It is not correct to 
say that the self of ihe man of vidyd does not depart from 
the body and that he enjoys immortality even in this world. 
The scriptural declaration to this effect ( Bfih . Up . IV. 4. 7) 
refers to the effect of the vidyd on earlier and later sins 
and the experience of the Brahman at the time of 
meditation. 
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This conclusion is fortified by (i) scriptural statements 
which declare that, until the attainment of the Brahmatu 
the self is connected with a worldly embodiment, and 
(ii) •ther texts which indicate the existence of a subtle 
body for the self even on the path of gods leading to the 
Highest Heaven. Moreover, at the time of death, the 
body ceases to have uniform warmth throughout, and heat 
is discerned only in some part. This shows that the subtle 
body, which has drawn into itself all the heat, is present 
there. 

Even at this stage, a further objection is raised to the 
effect that the scriptural context in Bfih . Up . (IV. 4) has 
to be understood as referring to the man without vidyd 
first and the man with vidya afterwards. Of the latter it 
is claimed that the statement is made that his prdrias do 
not depart at the time of death and that, being the 
Brahman , he attains the Brahman Earlier in the 
Upanishad , it is alleged that ArtabhSga questions 
Yajnavalkya about pranas of the man of vidya and that he 
is told that they are absorbed here. The answer to this 
objection is as follows : (i) The departure of the pranas is 
denied, not from the body, but from the individual self. 
This is made clear by the Madhyaadina recension of the 
text, (ii) Artabhaga’s query relates to one without vidya : 
his pranas embrace the self, along with the subtle elements, 
and go along with it. The departure of the self with 
vidya from the body through the blood-vessel in the 

head is con firm ;d by Yajnavalkya Smfiti fill* 167). 

• 

The next two aphorisms, divided into two sections, 
the Parasampattyadhikarana (pp. 500*1) and Avibhaga * 
dhikarana (501-2), deal with the momentary resting of the 
individual self in the Supreme Self at the time of 
death : 

14. Those (elements) (are absorbed) into the Supreme Being, 
and, indeed, the scripture says so. 

15. There is non-differentiation (when the individual self rests 
in the Supreme Self at the time of death), because there are 
scriptural statements to that effect. 
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A further stage in the progress of the departing self is 
his resting for a moment, along with the senses, the prana 
and the subtle elements, in the Supreme Self. This is 
specifically declared in Chh&nd . Up. (VI. 8. 6). This 
resting does not mean absorption into the cause, but only 
association in such a way that there cannot be separate 
dealing with those associated. The word, ‘resting’, is used 
in the same sense throughout the passage. 

The next two aphorisms of this ptida> each forming a 
section, deal with the later distinctive progress of the 
departing self of the man of vidyO : 

16. Through the power of vidya and through the meditation 
on the path (of the departing self), which is its requisite, he is 
blessed by Him who is within the heart; his abode has its edges 
made radiant; and having its doors lighted up by Him, he starts 
out through the blood-vessel’ above the hundredth, 

17. He certainly follows the rays (of the sun). 

The man with vidya has his heart lighted up at the 
time of death: this lighrenables the self to see the blood¬ 
vessel leading to the head and then travel along it. So 
much is determined in the Tadokodhikarana (pp. 502-4)* 
The Raimyanwsdrdd'hikarana (pp. 504-6) states that the 
departing self then goes up along the sun's rays, according 
to Childnd. Up. (VIII. 6. 5). This applies even to deaths 
at night: for at night, the presence of the rays of the sun 
is felt through heat. Moreover, earlier in, the passage, 
it is stated that the rays are connected with blood¬ 
vessels. 

Granting that the self with xddyd can ascend along the 
rays of the sun even at night, does he do so l This 
question is taken up in Sutra 18 constituting Section X, 
the Nisadhikarana (pp. 506-7) : 

18. If it be said that it (r.e., the attainment of the Brahman) 
cannot be (for one who dies) at night, it is not so ; because contact 
(with karmas) lasts (only) up to the end of the body ; the scripture 
also declares it so. 
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The objection is based on a ddstraic statement about 
auspicious and inauspicious times of dying, night being 
included among the latter. The reply is that vidya having 
destroyed the earlier sins and prevented the later sins from 
causing any taint, its devotee has merely to exhaust the 
karmas which have begun to yield their fruits. On death, 
this is completed. There is no further cause for bondage, 
and the nun of vidya must then attain salvation. Inauspi¬ 
cious times of dying are for those without vidya . 

Among the inauspicious times of dying is the southern 
course of the sun. This is dealt with in the final section of 
this pada> the DakshinayanadhikaraQa (pp. 507-10) of two 
aphorisms : 

19. For that very reason (there is attainment of the Brahman 
for the man of vidya who dies) even during the southern course of 
the sun. 

20. These two (paths) are also taught in the Smyiti in 
relation to the yogins as things to be remembered (in their 
meditations). 

The reasoning in the previous seotion applies here also. 
But there is an additional doubt raised by (i) a statement in 
M. N&r. (XXV. 1) to the effrct that those who die during 
the southern course of the sun reach the moon and 
(ii) Bhishma and others waiting for the nerthern course of 
the sun so that they may die at an auspicious time. 
Though the selves reaching the moon are said generally to 
return to the earth, still in M. N&r. we have a 
supplementary passage, which makes it clear that the self of 
the man of vidya , leaving the ultimate body during the 
southern course of the sun and reaching the moon, attains 
the Brahman . A rest on the moon differentiates such a 
self from one which departs from the body during the 
northern course of the sun. Bhishma waited for 
the winter solstice only to propagate the teaching about the 
auspicious times of dying. B G* VIII. (23-6) which seem 
to refer to auspicious and inauspicious times of dying really 
describe the paths of the gods and the manes through 
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mentioning the presiding deities at various stages on 
them. 


Chapter IV, Part 3. 

The path of the self with vidya , after leaving the 
ultimate body, is determined in the third pdda of IS 
aphorisms divided into S Sections. The first four* 
comprising five aphorisms, dead with various detail's about 
the path ; 

1. Through the path beginning with light (the released self 
goes to the Brahman), because it is well-known to be so (in the 
scriptures). 

2. Vayu (has to come) after the year, because of general and 
particular terms (to show it). 

3. After lightning, Varuna (has to be placed), because there is 
(such) a connection (between the two). 

4. They (i.e., light etc.) are those who lead (the man of vidy® 
to hie Brahman) because of their characterisation (given in the 
context showing them to be such). 

5. Afterwards (i.e., after the lightning) it is by the person of 
lightning alone (that those going to the Brahman are led),, 
because there are scriptural statements to that effect. 

The path ©f the gods by which the self with i'idy& 
travels to the Brahman is described differently in different 
passages of the scriptures. In Chhdnd. Up- (IV. 15) the 
self is said to attain in order light, day, the bright fortnight, 
the months of the northern Gourse of the sun, die year, the 
sun, the moon, lightning, the superhuman person and 
the Brahman . In Kansk. Up. (I. 3.) the stages are the 
worlds of Agni, Vayu, Varuna, the sun, India, Prafapati and 
the Brahman . We have in Brih . Up . (VI. 2) the same 
order as in the above-mentioned Chhdndogya text, except 
for the omission of the year and the moon and the 
introduction of the world of gods in the place of the 
former of these two. The same Upanishad in V. 10 has 
Vayu, the sun, the moon etc. 
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The Archir-adigatyadhikarana (pp. 5113) decides that 
these paths are the same. The path of the gods is 
well-known in the scriptures, and it is described with more 
or less completeness in different passages. 

The next seetion, Vayvadhikarcina (pp. 514-6), deter¬ 
mines the position of Vayu as coming after the 
year on the path. Vayu is mentioned before the sun in 
Bfih . Up. (V. 10) and after Agni (or light) and before 
Varuria and the sun in Kaush ■ Up. (I. 3). The world of the 
gods is mentioned between the months and the sun in 
Bfih. Up . (VI. 2). But the year mentioned in Chhand Up . 
(V. 10) has obviously to come after the months. Thus the 
world of the gods and Vayu are arrived at between the 
year and the sun. It is determined that V&yu is a particular 
and the world of the gods a general term to describe the 
same thing. There is a .scriptural statement describing 
Vayu as the mansions of the gods. 

The VamnadHkarana (pp. 517-9), comprising Sutra 
3, defines the position of Varuna. He is mentioned in 
Kaush. Up. (f. 3) after Vayu and before the sun, Indra and 
Prajapati, On the principle that an order based an 
meaning has greater force than one relying on a series of 
connected sentences, it is determined that Varuna, being 
the god of waters, has to be placed after lightning. After 
him, the positions of Indra and Prajapati have to be 
fixed. 

The succeeding Ativahikadhikarana (pp. 519-21) of 
two aphorisms discusses whether the light, day, bright 
fortnight etc., which are said to characterise in some sense 
the path of the gods, are sign-posts on the road, places of 
enjoyment or escorting deities. It is determined that they 
are escorting deities on the strength of the statement about 
the superhuman person leading the released self to the 
Brahman * What is true of him applies also to the others 
before him. (By light etc. are meant the deities presiding 
over them ) Varuna, Indra and Prajapati must be under- 
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stood to help him in his escorting duties : they have no 
independent roles to play. 

The fifth—and last—section, K<*ry<*dhikarana 

(pp. 521-31), has the following ten aphorisms : 

6. Badari is of opinion that (he who is led by the escorting 
gods is he who worships) the effect (i.e., Hiranyagarbha who is 
produced by the Brahman \ because movement on the part of him 
(i.e., such a worshipper) is appropriate. 

7. Because also it (i.e., the place of attainment) is particular¬ 
ised. 

8. Because of nearness, however, that description is 
given. 

9. After the destruction of the effect (i.e., the world of Brahma), 
along with its ruler it is stated he goes beyond, 

10. Because also the Smriti says so. 

11. (Only those who worship) the Supreme {Brahman) (are led 
by the group ©f gods), (according to) Jaimini, because it (i.e., the 
word, ' Brahman ’ signifying the goal to which the released self is 
led) is used in its primary significance. 

12. The scripture also shows it. 

IB. There is also no intention to attain the effect. 

14. It (i.e., the group of escorting gods) conveys those who 
are not dependent on symbols, so says Badarayana, because there 
is error in both the cases ; and there is also the maxim of accordant 
worship. 

15. And it (i.e,, the scripture) shows the distinction. 

Having described the path of the liberated self and the 
escorting gods, the Sutras proceed to answer'the question: 
who are the travellers along the path ? Badari urges that only 
those who worship Hiranyagarbha who is a produced effect 
move along the path. His reasons are : (i) To attain the 

all-pervading Brahman n-eds no movement on the part of 
the attainer: the effect of mdy<* is merely the cessation of 
the ignorance about the Brahman who is eternally attained, 
(ii) In Brih. Up . (VI. 2.), the superhuman person is said 
to lead the selves on the path to the worlds of the 
Brahman . This can refer only to Hiranyagarbha who 
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lives in particular worlds* Moreover, in Chh&nd • 
(VIII. 14), one moving along the path is said to attain the 
mansion which is the court of Prajapati (or Hiraflyagarbha). 
(iv) Hiraijyagarbha is called the Brahman because he is 
near the Brahman and is His first-born, (v) It is 
appropriate to declare that those who travel on the path 
do not return to sams*ra , because when the world of 
Hiraijyagarbha perishes in the dissolution of the universe, 
he and the selves in his world are all liberated, according 
to Mund. Up . (III. 2. 6). A purdnic statement also is to 
the same effect. 

Jaimini contends that only those who worship the 
Brahman get to this path. His arguments are : (i) When 

the scriptures siy that the selves on the path are led to the 
Brahman* we have to understand the word in its primary 
sense to mean the Supreme Self. There is no reason to 
force us to accept a secondary significance, (ii) Just as the 
production of vidya is dependent on the discharge of caste- 
duties, purity etc., its fulfilment requires movement towards 
a particular place, (iii) The view that the self with vidya 
does not leave the body on death h is already been rebutted 
in IV. 2. 12. (iv) ‘The worlds of the Brahman 7 means 
‘.the Brahman who is the world \ (The plural number 
has the force of the singular.) (v) Scriptural texts avow 
the attainment of the Brahman by the self leaving by the 
blood-vessel in the head, (vi) * The mansion which is 
the court of Prajapati ’ means ‘the Brahman \ in view of 
supplementary passage which declares release from 
ignorance and describes a meditation as the self of all 
beings. 

Badarayana finds fault with the views of both Badari 
and Jaimini. Setting forth the correct conclusion, he 
declares that two types of selv -s travel on the path of the 
gods—those who have meditated on the Brahman having 
their own selves as His attributes and those who have 
meditated, in the manner taught in the Panchagnt -vidya , 
on their own selves a* having the Brahman for their Self. 
Ill S.B.—o 
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The experience of the Brahman in the case of each of these 
types is different, on account of the principle of results 
according to worship. But those who do not worship the 
Brahman or pursue the Panchd gnPvidyd , but worship 
symbols do not get to the path of the gods : they enjoy 
particular fruits of a limited duration* 

Chapter IV, Part 4 

The greatness and glory of the released selves are 
described in the last part of Chapter IV in 22 aphorisms 
divided into 6 Sections. The first of these, the Sampad- 
ydvirbhavftdhikarana (pp. 530-7) of three aphorisms, 
discusses the question whether the released self becomes 
manifest in his own nature, or becomes joined to a divine 
form r 

1. After attaining (the Brahman ), he (i.e., the individual self) 
becomes manifest (in his own true nature) because of the 
expression, "in one's own”. 

2. It is the released soul that is dealt with, because of (that 
being) the topic enunciated (here). 

3. It is the self (in its essential nature) that is dealt with,, 
because the context relates to it. 

A scriptural text about the released self, Chhdnd . Up. 
(VIII. 12. 3), declares that he rises up from the body, attains 
the Supreme Light and appears in his own form. This 
leads to the question : does the self get joined to a new and 
desirable form, or does he become manifest in hi^ own 
essential nature! The former view is*urged for the 
following reasons : (i) One’s own nature is not a desirable 
goal of attainment, as may be seen from its being attained 
in deep sleep, (ii) Th^ condition of final release represents 
not mere freedom from sorrow, but the gain of infinite 
bliss, (iii) It cannot be said that the bliss of the self is 
ooncealed in bondage and that it becomes manifest in final 
release. For knowledge is the essential nature of the self, 
and its concealment is its destruction, (iv) Bliss cannot be 
identified with knowledge or luminousness. 
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These arguments are refuted thus : (i) The scriptural 

text specifies manifestation in the self’s own form, 
(ii) Though the essential nature is eternally manifest, it is 
concealed by the ignorance consisting of karma , and the 
removal of this ignorance leads to the manifestation of 
the essential nature. This is proved by the context in 
Chhdnd. Up . (VIII. 7-12), where the essential nature of the 
self is taught, as freed from the conditions of waking, 
dreaming and dreamless sleep and from the body produced 
by karmas . Hence final release is the manifestation of the 
self in his own true nature, (iii) The same context teaches 
that the qualities of being free from sin etc. are natural to 
the self, that in samsdra these qualities are veiled by 
ignorance and that, after he attains the Supreme Light, his 
essential nature becomes manifest. In Vishnudharmci 
(IV. 55-7), this is explained by the simile of a gem being 
cleaned of its impurities and of underground water 
becoming manifest on digging. The manifestation of the 
essential nature of the self means an expansion of his 
knowledge and bliss, contracted by karma . 

Whether the released self experiences his own self as 
distinct from the Supreme Self or as His mode without 
separation from Him is examined in Stitta 4 forming the 
Avibhdgcnadrishtatvddhikarana (pp. 538-40): 

4. Without separation from Him (the released soul enjoys the 
Brahman), because it is so seen declared in the scriptures. 

It is* true that there are texts which describe the 
released self as associated with the Supreme Self or as 
having similarity with Him or as having attributes similar 
to His. But they do not imply that the released self 
experiences himself as distinct from the Brahman. The 
texts which declare association, similarity, equality, identity 
etc. with Him have to be understood on the basis of th« 
self being the mode and the Brahman being the Possessor 
of the mode. This is made out from the description of 
the Self as the Internal Controller. 
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An investigation about the the qualities which become 
manifest in the released self is conducted in Section III, the 
Brahmadhikarana (pp. 540-5) of three aphorisms : 

5. Jaimini says that with that which pertains to the Brahman 
(ie., His qualities) (the released self becomes jnanifest in his 
essential nature), because of statements etc. (in the scripture) to 
that effect. 

6. Audulomi says that it is (revealed) as mere intelligence, 
because it consists of that. 

7. Even in this manner, there is no contradiction,, because of 
the existence of the earlier (mentioned qualities), on account 
of declarations (to that effect); so says Badaraya^a. 

The texts about the essential nature of the selt describe 
it as consisting either of knowledge or of freedom from 
sin etc. 

Jaimini believes in the released self having the qualities 
of being devoid of sin etc. These have been attributed to the 
Brahman as D-aharakaia in Chhand . Up . (VIII. 1) ; then 
the seif in its essential nature is said to be characterised by 
them in VIII- 7. Activities dependent on some of these 
qualities are ascribed to the released self in VIII. 12—such 
as eating, playing etc. Thus his essential nature cannot 
consist of mere knowledge. But this is precisely what 
Audulomi asserts. In Brih. Up. (II. 4. 12 and IV. 5. 13) we 
have a comparison of the self with a mass of salt and 
specific statements that he is in the form only of a mass of 
intelligence. The other qualities referred to by Jairaini mean 
only freedom from th- effects of ignorance such as modifica¬ 
tions, pleasure and pain. 

Badarayana takes the view that the essential nature of 
the self is characterised by intelligence as well as freedom 
from sin etc. The exclusive emphasis in the statement 
that the self is in the form only of a mass of intelligence 
refers to the fact that he is uniformly of the nature of 
intelligence even as a lump of salt is uniformly a mas* 
of salty taste. The whole of the self is distinct from 
non-intelligence. 
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Among the qualities of the self mentioned in Chhdnd * 
Up. (VIII. 7) is that of willing the truth. Its exact scope is 
discussedin Section IV, the Sankalpddhikarana( pp. 545-7) 
of two aphorisms : 

8. Solely through his willing (the truth) (the released self 
gets what he wants), because of scriptural statements to that 
effect. 

9. For that very reason, he has none else as (his) lord. 

Among the activities of the released self mentioned by 
a scriptural text, Chhdnd. Up . (VIIL 12. 3), are eating, 
playing and enjoyment with vehicles or in the company of 
women or of relatives. Unlike as in the case of kings and 
others who successfully realise their wishes through other 
efforts besides willing, and as in the case ©f the Supreme 
Self Himself whose wishes come true through mere 
willing, the rel ased self gets what he wants solely through 
the exercise of his will. This is made out from the 
scriptural text, which declares this in an exclusive propose 
tion whose scope is not restricted by any other statement 
elsewhere. For this reason, the released self has none else 
(other than the Supreme Self) for his ruler : his wishes 
are not subject to prohibition and his will to hindrances. 

Whether or not the released self has a body and the 
senses is discussed in the next section, the Abhdvddhi - 
Parana (pp. 547-54) of seven aphorisms : 

10. There is non-existence (of the body and the senses in 
regard to the released soul) (according to) Bsdari; indeed, the 
scriptures sa^ so. 

11. There is existence (of the body and the senses in regard 
to the released soul) (according to) Jaimini, because of the 
declaration by the scripture of manifoldness (in regard to 
him). 

12. Badarayana (is of opinion that) through that, he (i.e., the 
released self) is of both kinds, as is the case with the dv&dateha 
sacrifice. 

13. In the absence of the body (created by himself), it 
(i.e., enjoyment for the released self) appropriately results, as is 
the case in the condition of dreams. 
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14. When there is (creation of the body etc. by him), it 
(i.e.., enjoyment for the released self) resembles the waking 
state. 

15. The pervasion (of many bodies by the released self) is 
like that of a lamp ; indeed, it (i.e., the- scripture) shows it 
to be so. 

16. It (i.e., the Bjcih. Up, text about the ignorance of the self 
when embraced by the Omniscient Lord) has in view either of the 
two, namely, dreamless sleep and death indeed,, it is so revealed 
in the scripture. 

B&dari argues that the released self cannot have a body, 
on the authority of the scriptural text— Cfoh&nd. Up* 
(VIIL 12. 1)—which reveals that the experience of pleasure 
and pain can be transcended only when one ceases to have 
a body. Moreover,, the attainment- of final release is. 
declared immediately afterwards to come to pass after the 
self leaves the body. Jaimini, on the otlv-T hand, relies on 
Chhand. Up. (VII. 26. 2) to urge that the self does have 
one or more bodies* as desired* in the state of final 
release. 

BadarSyana reconciles the two points of view by saying 
that both are true. The released self can have one body or 
more if he so wills : he need not have any body also, when 
he desires so. In the latter case, his experiences will be 
like those of a bound self in dreams : his enjoyments will 
be experienced vvich the help of a body and other things 
created by the Supreme S If (who does not want him to be 
without enjoyments even when he is indifferent). Of 
course*, when h* h o a body etc. created* by himself, his 
enjoyments will? be like those of a bound self in the waking; 
state. 

Two objections are then answered. The released self 
can animate more than one body on account of his 
infinitely expanded attributive intelligence, just as a light 
can illumine a wide area. The Brih . Up* text (IV. 3. 1)> 
which attributes ignorance to the self embraced by the 
Omniscient Self, refers to the states of deep sleep and 
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death when there is close association of the self with the 
Lori without the former having omniscience. In the state 
of final release, the self is not merely in intimate 
union with the Lord, but is also possessed of omni¬ 
science. 

Whether the released self’s quality of willing the truth 
includes within its scope the creation, sustentation and 
dissolution of the universe forms the theme of Section VI— 
the last in the Ved■ Sut . Known as the JagadvyapdravarjQ • 
dhikararia (pp. 554-64), it has the following six aphorisms : 

17. Except in the matter of the activity relating to (the creation 
etc. of) the world (the released souls possess all the powers 
belonging to the Lord), because of (the Lord being) the topic 
in the contexts (wherein the above activity is referred to) 
and because also of the remoteness (of the released souls 
therefrom). 

18. If it be said there is scriptural teaching with regard 
to it, it is not so, because of the statement being about those 
(enjoyments) which are in the spheres of those (deities) who hold 
offices. 

19. It (viz., the Brahman) does not at all exist subject to 
modification. Accordingly, the scripture speaks of the existence 
(of the released self in It). 

20. And both the jruti and the smriti show it (i.e., the 
activity relating to the world) to be thus (i.e., as stated 
above). 

21. Because the indicia relate merely to equality of enjoyment 
(for the released self with the Brahman ). 

22. There is no return because the scriptures say so ; there is 
no return because the scriptures say so. 

The scriptural texts which speak of the released self 
having the faculty of willing the truth and attaining the 
highest degree of equality with the Brahman cannot be 
taken to indicate that the creation, sustentation and 
dissolution of the world are included in the power and 
glory of the released self. For the passages in the scripture 
which deal with the control of the universe vest it only in 
the Supreme Self and do not mention the released self. 
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The statements about the released self being free to move 
about in all the worlds, enjoying-whatever things he likes in 
them etc. mean that he enjoys as he likes all the 
enjoyments in the worlds which are ruled by the deities 
like Hiraoyagarbha who hold offices and which are the 
manifestations of the glories of the 'Brahman . This does 
not mean that his enjoyments become finite : in experien¬ 
cing the enjoyments in these worlds, he experiences the 
infinite and immodifiable Brahman with the manifestations 
of His glory. Even the eternal bliss of the released self is 
due to the eternal willing of the Lord. The highest degree 
of equality with the Brahman which the released self 
acquires is only in regard to the bliss which consists of the 
experience of the Brahman as He is in reality. The 
inferior status of the released self relative to the Lord does 
not mean that he can fall into bondage once again : for 
there is no karma influencing him, he does not desire the 
fall and the Lord who has striven hard to redeem him will 
never send him back to this world. 

Ramanuja concludes his 5 iribhashya by claiming that 
he has reconciled all the apparently contradictory 
scriptural texts, that logic has supported him and that his 
initial thesis has been upheld against all objections. 
This thesis is summed up as the attainment of the Supreme 
Person, who has the selves and non-intell-igent things as His 
body, and who is possessed of auspicious attributes and 
hostile to all evil, through loving meditation and the 
discharge of one’s duties so as to evoke His grace. 
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Sutra /. RachanSnupatte^cha nQnumSnain 

pravTitteticha (l? 8 ) 

The inferred principle (i.e., the pradhana) is not 
(the cause of the world) because of the impossibility 
of the fashioning (of the world by the pradhana with¬ 
out being presided over by the Brahman ), and 
(because of another reason and) because also of the 
activity of the pradhana (when presided over by the 
Brahman ). 859 

It has been stated (in Chapter I of the Vtdanta-Sfttras) 
that the Supreme Brahman is the cause of the birth etc. of 
the world. The objections raised thereagainst by others 
have been refuted (in II. i). Now, for the protection of our 
views, the views of those who are opposed to us are 


859. This Sutra is interpreted 
thus in the Sribhashya and the 
Vedanta-sara. But the Vedanta- 
dipa differs slightly, explaining : 
" because also of the impossibi- 

III S.B,—1 


lity of the activity, in the form of 
the first impulse towards the 
fashioning of the varied world, 
when not presided over by the 
Brahman.” 
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demolished (in II. ii). Otherwise, some little deficiency of 
faith in the views of the Vedas may even arise in the minds 
of a few dull persons who do not know of the views of 
these others being rooted in fallacious reasonings, so as to 
cause suspicion about the authoritativeness of the views of 
the Vedas. Therefore, the next (or second) quarter (of this 
Chapter) sets out to rebut the views of opponents. 

There, first, the views of Kapila are refuted, because 
there is considerable room for the delusion that these are 
to fee respected as containing the correct point of view, on 
account of their acceptance of principles 860 like finding 
the effect existent in the cause, which are allowed by the 
Vedas . By means of the aphorisms ,—•“ Because the 
activity imported by the root iksh (to see, i.e,, to think) is 
predicated (in relation to what constitutes the cause of the 
world), that which is not revealed solely by the scripture 
(viz., the pradhdna) is not (the Sat or Existence which is 
referred to in the scriptural passage relating to the cause of 
the world)” ( Ved . Sut. 1 . 1 . 5 ) and others,—what was stated 
was merely that the passages of the Vedas have a different 
import (from that claimed by the Sankhyas). Here, 
Hideed, what is being done is the refutation of the essence 
of that point of view* Therefore, there need be no 
suspicion ef tautology. 

Indeed, the settled position of the system adopted by 
the Sankhyas is as follows. The epitome of the entities 
(accepted by the Sankhyas is thus given): “ The primordial 
matter is no product of modification ; those (principles) 
which are (both) producers and products are seven, 
commencing with the principle known as the mahat ; mere 
modifications (or products) are sixteen only ; the purusha 
(i.e., the individual soul) is neither the unmodified 
(matter) nor its modification.” (S. Ra r . 3).861 

860. Another point of agree- 861. In this verse, Ramanuja 
ment between the Sankhya and quotes: shodakakcha vikarah. 
the Vedanta is the division of The original has tu in the place 
the material universe into 24 of cha. 
principles. 
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The primordial matter is known to be the substances^ 
‘goodness', ‘passion 1 and‘darkness' (or sattva y rajas and 
tamas) ; which respectively possess the nature of pleasure, 
pain and ignorance; the effects of which are respectively 
lightness and luminosity, motion and steadiness, heaviness 
and stupefaction; which are far beyond the reach of 
sensory organs ; which are discriminated solely by the 
description given of their effects ; which are each neither 
less nor more (than any other in proportion); and which 
have attained the condition of equilibrium. And this 
matter, which is the same as the condition of equilibrium 
of ‘goodness’, ‘passion* and ‘darkness', is one, and is itself 
non-intelligent; it is intended to h°lp the enjoyment of 
final release of many intelligent souls. It is eternal, is 
all-pervasive, is eternally subject to modifications and is 
itself no modification of anything else. On the other hand, 
it is itself the supreme cause. 

Its modifications, which commence with the principle, 
ntahat , and which are also the root-principles of other 
modifications, are seven in number, viz., the mahaty the 
principle of egoity, and the rudimentary subtle conditions of 
sound, touch, form and colour, taste and smell. Of these, 
the principle of egoity is of three kinds, vatkarika , taijasa 
and bhutadiy which arise in order out of the sattvay rajas 
and tamas . Of these, the vaikarika t which is born out of 
(predominant) saltva y consists of the organs of sense etc. ; 
the bhatadi born out of (predominant) tamas is the cause 
of the subtle* rudiments forming the causes of the great 
elements (of fire etc.) ; the taijasa , however, born out of 
rajasy is auxiliary to the two (former). The five great 
elements beginning with the spatial ether, the five organs of 
knowledge beginning with the ears, the five organs of 
activity beginning with speech, and the mind—these 
sixteen are mere modifications. 862 

862. For the 25 principles, fold division of the ahaiikar a is 
see Note 169, Vol. I. The three- described in S. Kar. (25). 
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On the other hand, the purusha (or the individual 
soul) being incapable of change, is not the foot-principle 
of anything, nor is it a modification of anything ; for which 
reason, it is destitute of attributes (such as knowership), 
is encased solely in intelligence, is devoid of action, is all- 
pervading and and is different in different bodies. Being 
incapable of change, and being also devoid of action, it 
does not at all possess the quality of being the agent of 
activity as well as the quality of being the enjoyer. 

Although the truth (about things) is in this wise, fools, 
merely on account of the proximity of the prakriti and 
the purusha , ascribe the intelligence of the purusha to the 
prakriti ; and they also ascribe to the purusha the quality 
of the agent which belongs to the prakriti , in the same 
way in which (owing to proximity) they ascribe the red 
colour of the China-rose to the crystal (near it). Then they 
think —* I am the agent, ’ and * I am the enjoyer \ Thus, 
enjoyment is the result of ignorance, while the final freedom 
is the result of the knowledge of truth. 

This above-mentioned (theory) they prove by means of 
perception, inference and scripture. Among them, in 
relation to the objects established by perception, there is 
not much scope for controversy (between the Sankhya and 
the Vedanta ). That the scripture is based upon the know¬ 
ledge of omniscient persons like Kapila—this (view) also 
has been mostly thrown into the shade in the first kdn(Jla 
(i.e., the Pu rva-Mi mdtttsd), while dealing with the 
characteristics of the several criteria of truth. That logical 
process of inference which says that the pradhana 
mentioned above is alone the cause of the world,—this 
very view is invalidated here, as by invalidating it the 
whole of the views held by them (the Sankhyas) becomes 
of itself invalidated. 863 

863. Perception, inference with in the things proved by 
and revealed scripture are perception according to them, 
claimed to support the Sankhya For instance, both he and the 
speculations. Ramanuja says Sankhyas see the cause in the 
that he has not much to quarrel effect. Even here however 
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And they maintain as follows : It has necessarily to be 
accepted that the whole world has a single basis. If the 
production of effects is admitted to proceed from more 
sources than one, there will be a regressus in infinitum > 
so far as the cause is concerned. Indeed, threads and 
other constituents (of the cloth), being mutually joined 
together on all their six sides which form parts of them¬ 
selves, give birth to the constituted product (i.e., the 
cloth) ; and those threads also are produced by means of 
their own constituents which are similar in nature (to the 
above-mentioned constituents of the cloth) ; and these 
(constituents of the threads) are also produced by their 
own constituents similar to the foregoing ones. Thus, it 
will have to be accepted that it is only when the infinite¬ 
simal atoms are joined together on their own six sides that 
they bring their products into existence; otherwise, 
extension will be impossible. ® 64 The infinitesimal atoms, 
also being wholes made up of parts, are similarly produced 
by their own constituent parts, which also are produced by 
their own parts. 

Thus nowhere is the cause definitely determined to 
abide. Therefore, for the purpose of definitely determin¬ 
ing the cause, a single substance, which has the power of 
undergoing varied and wonderful modifications, which 
itself remains without losing its essential nature (for the 
most part, after a part has undergone modifications) ; 
which is the abode of the mahat and other endless 
conditions—(such a substance) has to be accepted as th« 
cause. . 

And this cause, which is of the nature of equilibrium 
among the three qualities (i.e., sattva, rajas and tamas ), 
is the pradhana } to arrive at which fiction, they (the 

there are some points of differ- theory rests now on inference, 
ence. Then, to the Sankhyas, If their logic is refuted, their 
the teachings of Kapila alone theory has nothing to rest upon, 
constitute revealed scripture : 864. This is a theory of the 

but the Purva-Mimamsa has Vais'eshikas, which is discussed 
correctly established what the at some length in the next 
truti is. Thus the Sankhya adhikarana. 
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Sinkhyas) assign the following reasons* “Undifferentiated 
matter (or the pradhana) is the cause of the totality of 
forms in the universe because (i) the differentiated things 
are of limited magnitude, (ii) there is similarity, (iii) its 
activity proceeds out of its power, and (iv) there is 
difference as well as non-difference between cause and 
effect, ” (S. Ka r . 15-6), 

The meaning is this. All the forms constitute the 
totality of forms, which is the whole universe having 
varied arrangements and being made up of bodies, 
worlds etc. ; and the universe which, owing to its possess¬ 
ing varied arrangements, forms the effect, has an 
undifferentiated cause similar in nature to it. Why ? 
Because of (its having) the nature of the effect. Indeed f 
every effect is seen to be differentiated from its particular 
cause, which has the same nature as it; it is also seen to be 
undifferentiated in it (in the state of dissolution). For 
instance, pots, coronets and other effects are differentiated 
(respectively) from clay, gold and other causes which have 
the same nature with them. They (i.e., the forms) are also 
undifferentiated in the latter. Therefore, the world which 
consists of all forms has its origin in the pradhana which 
has the same nature with it; and it is also absorbed into it 
(i.e., the pradhana ). Thus the world has the pradhana 
alone for its cause. 

The pradhana , which is the same as the condition of 
equipoise among the three qualities, is the cauge which has 
the same nature with the world, because the world consists 
of pleasure, pain and ignorance, which are respectively due 
to an abundance of ‘goodness*, of‘passion* and of ‘darkness*. 
For instance, the cause of the pot, which is made up of 
clay, is nothing other than the substance of clay. 

That same (pradhana), indeed, possesses the power of 
inducing the activity known as the production of that 
(world), because it is so seen. 
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That causality belongs only to the undifferentiated 
(pradhdna), which ft of the nature of the condition of 
equipoise among the threfe qualities (of ‘goodness', ‘passion' 
and ‘darkness') and vrfiich is unlimited either by space or 
time—this is made ottt by the fact of the differentiated 
entities, which consist of the mahat, the ahafikdra , the 
subtle rudimentary conditions of elements etc., being 
limited in nature. The principles known as the rnahat 
etc., being, like pots, limited in size, are not capable of 
producing the whole universe.865 

Therefore, it is definitely determined that the world 
consisting of the three qualities has for its sole cause the 
pradhdna which is of the nature of the condition of 
equipoise among the three qualities. 

To this, the following answer is given: “ The 
inferred principle (i.e., the pradhdna) is not (the cause of 
the world), because of the impossibility of the fashioning 
(of the world by the pradhdna without being presided over 
by the Brahman) and (because of another reason and) 
because also of the activity (of the pradhdna when 
presided over by the Brahman) " ( Ved : Sut . II. 2. 1.). 

The inferred principle is that which is arrived at by the 
logical process of inference.866 The pradhdna , upheld 
by you (as the inferred cause of the world) is not capable 
of giving birth to the wonderful creation of the world ; 
because, while being itself unintelligent, it not presided 
over by an intelligent knower of its nature. Whatever is 
thus (non-intelligent and not presided over by an intelligent 
being)—that is (of itself) so (i.e., incapable of producing 
things); as for instance, mere wood etc., (are of no help) 

865. The four reasons men- the S.P. : The world is an effect, 

tioned in the karikas are because of its variety of arrange- 
explained by Ramanuja in the ments, like a chariot. Being an 
following order: (iv), (ii), (iii), effect, the world has for its 
(i). cause a thing similar to it. For 

whatever is an effect is seen to 

866. The steps of the Sankhya have a cause similar to it, as is 
inference are thus outlined in the case with pots etc. 
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in tha congtruetion of palace*, chariots, etc. It is seen that 
when they are not presided over by one who knows them, 
wood etc., which are non-intelligent, are incapable of 
producing effects. It is also seen that, when they, (i.e., 
wood etc.,) are presided over by one who knows them, the 
activity relating to the producion of effects begins. Thus 
what is maintained here (under this aphorism) amounts to 
this, that the pradh^na , when not presided over by an 
intelligent being, is not the cause. 

By means of the (first) word, * and * it is given as an 
additional (and contrary) reason that the invariable 
concomitance (of the causes, the sattva and other qualities, 
with the effect, the world) is not absolute. Indeed, the 
invariably associated (causality of the sattva and other 
qualities) is found too narrow to extend to the causalities 
relating to whiteness, oxness etc. 867 It should not, 
however, be urged that whiteness and other attributes, 
though invariably associated (with the effects), may not 
possegs causality, but that gold and other substances, 
which are invariably associated with the effects (of coronets 
etc.), are certainly invariably associated with causality; 
and that (similarly) the sattva and other substances also, 
being invariably associated with the effect (of the world), 
are all invariably associated with causality. (It cannot be so) 
because the sattva and other things are all attributes of 
substances, but they are not the essence of substances. 
Indeed, the sattva etc., while they form the causes of 
lightness and luminosity, which exist in the earth etc., 
certainly constitute the particular characteristics of those 
substances. They are not, however, realised &s invariably 
associated with effects as being substances like clay, gold 
etc. Moreover, the sattva and others are all well known 
to be purely attributes.868 

867. When whiteness is a 868. The argument runs thus : 
quality of the cause, it may be the sattva, rajas and famas, 
found as a quality in the effect though present in the world, are 
also. But it cannot form the not its causes. Like whiteness, 
cause. Oxness is a particular They are present not as sub¬ 
configuration, and cannot be a stances, but as qualities, as light- 
cause. ness etc., which are their effects. 
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What has also been stated above to the effect that, in 
order definitely to determine the cause, the world 
should have a single cause—that also is inappropriate, 
because the sattva etc;, are more than one in number. 
For this very reason, no definite determinations can 
result in regard to the cause. Your view is that the sattva 
and others in a condition of equipoise are themselves the 
pradhana . Therefore, inasmuch as the causes are many, 
the fallacy of regrcssus in infinitum (deduced by you) 
remains indeed in that same condition (which you pointed 
out, i.e., unrebutted). Moreover, the definite determin¬ 
ation in regard to those qualities (as causes) does not 
result on account of their being (as claimed by you) 
unlimited in nature. Indeed, if they are unlimited in 
nature, all the three severally acquire the power of universal 
pervasion, and the condition of (one) being less or more 
(than another) cannot exist in consequence ; the condition 
of inequality does not result (therefrom). Hence there 
can possibly be no production of any effect. Consequently, 
for the very purpose of producing effects, a limited nature 
has to be accepted in relation to the sattva and others. 869 

In such cases as those of the chariot etc., it is clearly 
seen that thty are (when under construction) presided over 
by intelligent beings. But all other cases than these are 
also the subjects of the same predicate (i.e., are also 
presided over by intelligent beings). So says (the 
Sutrakara here). 

q'jrrfjof^Tnrrnr 

Sutra 2. Payombavachchettatrdpi (178) 


869. The arguments advanced 
in pages 5 and 7 are here 
refuted, From Ramanuja's 
reasoning so far, the following 
counter-inference is suggested. 
Being an effect, the world cannot 
have for its cause a non-intelli- 
gent thing not presided over by 

III S.B.—2 


the Brahman. Whatever is an 
effect cannot have for its material 
cause a non-intelligent thing not 
presided over by its knower, as 
seen in the case of pots etc. 
Whatever is not so cannot be an 
effect. 



10 


SRI-BHASHYA 


[Chap* II, Part II 


If it be said that it (i.e., the transformation of 
the pradhana ) is like that of milk and water (which 
are respectively converted into curds and the juices of 
varied plants without the help of intelligent beings), 
it is replied that in those cases also (it is impossible 
to have creative activity without the superintendence 
of the Brahman ). 870 

What has been stated above to the effect that it is in¬ 
appropriate for the pradhana , when it is not presided over 
by the Brahman , to be able to bring about the creation of 
the variegated world—that is not right; because (creative) 
activity appropriately belongs (to that pradhana) even as 
(it belongs) to milk and water. Surely, a continuous 
succession of transformations, beginning from the first 
vibration, is indeed quite naturally appropriate to milk, 
while it is undergoing transformation into the form of 
curds, without the help of any other t iing. 

Again, just as one and the same kind of water, 
released from the clouds, is seen to undergo transformation 
quite naturally into the forms of the varied juices of the 
coconut, the palmyra, the mango, the wood apple, the 
lime, the tamarind and others—in that same way, the 
pradhana also (which is not at all presided over by 
anything else), which has a changeable nature and which 
in the state of dissolution remains undergoing transform¬ 
ations (without the equipoise of the three qualities 
suffering any disturbance), has (in the process of creation) 
appropriately attached to itself varied transformations 
arising out of the disturbance of the equilibrium of the 
three qualities. To the same effect, it is given thus : “ By 

(naturally) undergoing transformations in the same way in 
which water does, (the pradhana acts in the state of 
creation) through the disturbed equilibrium (of the three 
qualities) which is the same as the existence in things of 

870, S'arkara’s second Sutra is Pravrittescha, included by 
Ramanuja in his first. 
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the qualities severally under the relation of the whole and 
the part.” (S. Rar. 16).8 71 

To this objection, the reply is given thus : “In those 
cases also That milk, curds etc., which were pointed 
out above as being examples illustrative (of your view)—in 
those cases also, in the absence of the superintendence of 
the Brahman , no (creative) activity can be appropriately 
said to begin. The idea is that these cases also have been 
made the subjects of the predication (that they are 
presided over by the Brahman ). What was stated under 
the aphorism—“ If it is denied (that He is the sole cause) 
because a collection of materials is seen (even with capable 
agents and not with the Brahman), it is not right to say 
so. For it (i.e., creation) resembles (the production of) 
milk” ( Vcd . Sut. II. 1. 24 ) —is merely this much, that, 
though not in association with ordinarily seen auxiliary 
materials (other than His own body), He can appropriately 
undergo transformations solely peculiar to Himself ; (but) 
the superintendence of the Brahman (over the pradhQna) 
was not disregarded there, because there is the scriptural 
declaration beginning with : “He who remaining within 
the waters.” (Bfih* Up . III. 7. 4).8?2 


Sutra 3, Vyatirekanavasthitedchauapekshatvat 0^7) 

Because also if there is no dependence (of the 
pradhd'ia on the Brahman in regard to the creation of 
the world)* there arises the non-existence of that 
(condition of dissolution) which is in contradis¬ 
tinction (to the condition of creation). 


871. Non-inteDigent matter is 
always changing. In pralaya, 
the changes do not affect the 
equilibrium of the gunas. 
Where they do so, we have 
creation. Even here, the un¬ 
modified cause goes on chang¬ 
ing without affecting the gunas, 
while every change of cause 


into effect is due to a disturbance 
of the gunas . 

872. In II. 1. 24-5, it was 
shown that the Brahman needs 
no material instruments for 
creation. But it cannot take 
place without the Brahman 
presiding over the pradhana. 
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For the following reason also (the pradh&na cannot 
produce the world without the help of the Brahman ). If 
transformation (in the realm of the pradhQna) takes place 
independently of the superintendence of the Lord, who 
wills the truth, then scope is given for the non-existence 
of the condition of dissolution in contradistinction to 
(that of) creation ; therefore, also, the pradh&na not 
presided over by the Brahman is not the cause of the 
world. If it is presided over by the Brahman , then, 
inasmuch as He possesses the quality of willing the truth, 
there results the definite determination regarding (the 
orderly succession of) creation, dissolution and varied 
creation (again). 8 ?3 

It should not however be maintained that, although it 
(i.e., the pradh^na) is presided over by the Brahman , 
since He has (certainly) attained all desires, (because He) 
is fully perfect (in auspicious qualities and glory), is 
(possessed of a nature which is) bliss unsurpassed in 
excellence, is faultless and stainless (i.e., is not subject to 
karma or the qualities), there is no motive for Him 
definitely to determine creation to be unequal, it follows 
that He is pitiless; that for these reasons this error (in 
reasoning) is the same in both cases :—because it is also 
possible for Him who is perfect to be active for play, 
because also it is possible for Him who is omniscient to 
have His special reason for determining creation and 
dissolution, (the special reason) being of the form of 
“seeing” (which constitutes His thought) jn relation to 
the prakfiti which has assumed a certain modification ; 
and because again it is only the kannas of the individual 
souls that are capable of definitely determining unequal 
creation.874 

873. The argument here is summed up. The point now is 

that alternation between creation that creation and dissolution 
and dissolution cannot arise, if take place in accord with the 
there is no Brahman. It is His will of the Brahman . That they 
will that causes this. arise from or correspond to 

874. The arguments in II. 1. certain states of the pradh&na 
32-5 are here recalled and does not affect His freedom. 
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It may again be said that, under these circumstances, 
all definite determination results altogether from the 
karmas t which belong to the individual selves, and are of 
the form of merit and demerit, and that therefore a 
superintending lord is unnecessary ; that the pradhSna 
itself, under the impress of the actually performed karma , 
which has the nature of merit and demerit, is transformed 
into particular conditions in accordance with the several 
aims of life ; that in similar instances both of food and 
drink etc., which are both corrupted with poison etc. and 
refreshed, improved, and strengthened with particular 
good medicines, particular changes which form the cause 
of pain and pleasure are seen to arise according to definite 
determinations relating to place and time; that, conse¬ 
quently, the definite determination relating to creation 
and dissolution, the inequality in creation such as the 
conditions of gods, men etc., and the definite determina¬ 
tion of final release (kaivalya) are all appropriate to the 
pradh&na it elf which is associated with the power of 
undergoing modifications in all manner of ways. 

(It is stated in reply:) You (our opponent) are quite 
ignorant of the essential nature of karma , which consists 
of both merit and demerit. The essential natures of both 
merit and demerit are capable of being learnt solely from 
the 4astras ; an i the tiastras are the collection of syllables 
known as the Veda, which has no beginning or end, which 
has an unbroken tradition of recitation and is untainted 
by even the trace of ignorance or heedlessness or any other 
(such evil). And this (Veda) declares that the two kinds 
of karma known as merit and demerit have respectively 
the nature of worshipping the Highest Person and of what 
is contrary thereto, and that the pleasure and pain which 
are the results of those karmas are dependent upon His 
favour or disfavour. 

Dramitfacharya says the same thing thus:—“The 
established law of the ddstras is that they (the people) 
desire to please the Self by means of works with the desire 
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to be given the fruits (thereof), and He, being pleased 
(with them), is (alone) capable of giving the fruits.” The 
scripture also says the same thing thus : “ (The Lord) who 
is the centre (lit. the navel) of the world, accepts (in 
worship) all the karmas y which arise out of the injunctions 
of the drutt and smTitiy and are in various ways either 
already in existence or about to come into existence.” 
(M. Ndr* Up . I. 6).The Divine Lord also declares the 
same thing thus : “ He from whom all beings come into 

existence and by whom all this world is created— 
worshipping Him by his own works a man attains 
perfection (i.e., attains Him)” (B. G. XVIII. 46). And 
again : u I quickly throw into the repeated cycles of birth 
and death, (and there) into demoniacal wombs, all those 
cruel and evil ones, the worst of men who hate (Me),” 
(B.G. XVI. 19). 

That Divine Lord, who is the Supreme Person, who 
has indeed attained all desires, who is omniscient, 
who is the lord of all, who wills the truth, who 
(in the creation of the world) resorts to what is mere 
play in accordance with His own greatness, who lays down 
the injunction relating to the twofold division of karmas 
to the effect that such and such karmas are good, and 
such and other karmas are not good—He gives equally 
thereafter to all the individual selves bodies, senses etc., 
fit for the reception of those (karmas) , and gives them also 
the power of controlling those (bodies and other 
things) ;876 afterwards, He reveals the da<*+'-#$ which give 


875. The two passages cited 

above are explained in the 
Veda rtha-sah grabs , In the 

Upanishad text, ' ishta-purtam' 
which literally means sacrifices 
and acts of public beneficence, 
is taken to stand for all the 
rituals etc. prescribed in the 
irutis and smritis . 

876. The Brahman is here 
called the Divine Lord to show 
His auspicious qualities and His 


freedom from evil. Hence He 
is the Supreme Person, having 
all the qualities needed for 
creation, which is mere play to 
Him. The beginningless moral 
division between right and 
wrong actions is in accord with 
His will. He gives bodies etc. 
to the selves like a father giving 
property to his children. The 
proper use of what is given is 
not the responsibility of the 
giver. (S'.P.) 
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the knowledge of His own commandments ; and at last, 
for the purpose of helping the individual soul in the full 
realisation of those (commandments), He enters into ( he 
individual selves) constituting their internal self and 
remains controlling them (from within) as their passive 
guide. 877 The individual selves, however, which have 
their powers transmitted by Him, which have their organs 
of sense, bodies etc. given by Htm, and which are 
supported by Him, select themselves such meritorious and 
unmeritorious karmas as are in accordance with their 
wills ; and then knowing him who performs the karma of 
the nature of merit to follow His own commandments, He 
makes him prosperous in duty, riches, fulfilment of desire 
and final release, which are all the aims of life ; and with 
the opposites of these (aims of life) He associates him who 
transgresses His commandments. Thus the difficulties 
relating to the want of independence etc. (on His part) 
do not find any scope. 878 


Mercy indeed is well known to be that incapacity (on 
the part of one) to bear another’s pain which has no regard 
to one’s own advantage ; and this (mercy), when it exists 
even in relation to a person who persists in transgressing 
one’s own injunctions, does not make for good. On the 
other hand, it imputes unmanliness indeed (to that 
merciful one). The punishment of that (transgression) is 
alone a virtue in him. Otherwise, it will follow that 
punishment of enemies and other such acts cannot possess 


877. As the individual self 
has free will, the Lord is not 
the inciter ( prayojayitri ) of his 
actions. In the initial effort of 
the self, the Lord is an indiffer¬ 
ent onlooker ( upekshaka ). In the 
further stages He is a passive 
guide ( anumantri ) ; if the activity 
is righteous, He helps by 
removing obstacles and giving 
rewards ; if unrighteous, He 
permits in anger and later 
awards punishment. Permission 
to do evil is also a form of 


punishment. ( S'.P .) The subject 
is further dealt with under 
II. 3. 40-1. 

878. The Sankhyas ask : How 
can a merciful God allow 
individual selves to do what is 
harmful to themselves? If His 
grace and anger are the result 
of the karmas of the selves, how 
can He be free ? If He is free 
and the selves do what He wills, 
how can they have responsibility 
for their actions ? These ques¬ 
tions are now answered. 
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the character of virtue* By the mere cessation of the 
persistence in transgressing, He rejects (i.e,, forgives) the 
sins accumulated (by men) through beginningless and 
endless (periods of time known as) kalpas , and 
consequently He Himself attempts to increase (their) 
happiness so as to make it unsurpassable, 878 The same 
thing is declared thus : u To those who are desirous of an 
eternal union (with Me), and accordingly worship Me, I 
give with love that faculty of understanding by which they 
come unto Me* Out of pity for them indeed, I remain in 
their mental structure (as the subject) of their thoughts 
and destroy the darkness born of ignorance by means of 
the shining light of (the) knowledge (relating to Me).” 
(B* G. X. 10-11)* 

Therefore the pradh<ina> unpresided over by the 
Brahman , is not the cause of the world. 

Again, it might be said thus. No doubt it has been 
stated above that even the predisposition to motion is not 
possible for the prakfiti that is not presided over by the 
Brahman . Nevertheless, the activity relating to change is 
possible for that (prakriti) even when it is unassisted, 
because it is so seen (in ordinary life). Indeed, grass, 
water etc., which are used by cows etc., are themselves 
seen to change into the form of milk etc. Therefore the 
prakriti is of itself transformed into the form of the 
world. 

To this he (the Sutrakara) gives the following answer. 

3Tf*nrror^rw * 

Sutra 4. Anyatrdbhavdchcha na tTipddivat (178) 

879. Hare is one of the suggested as the minimum for 
sources for the doctrines of the state of grace. In B.G. (II.11) 
grace later developed among quoted below, 'worship' should 
the followers of Ramanuja. The be taken as ‘absence of illwill 
absence of illwill to God and and a tendency to turn towards 
freedom from obstruction to the God.' 
operation of His mercy are 
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(The pradhana evolving into the world) is not 
like the grass etc. (eaten by cows and transformed 
into milk): for it (i.e., the transformation of the 
grass into milk) is not found elsewhere (i.e., when 
the grass is eaten by bulls or left uneaten). 

This (which has been stated above) is not appropriate ; 
because grass etc., not presided over by the Brahman f 
cannot undergo modifications, and therefore tll^ 
illustrative example is unwarranted. How is^ it 
disestablished ? ** For it (i.e., the transformation of the 
grass into milk) is not found elsewhere.” If indeed grass, 
water etc., either used or rejected by bulls etc., were 
transformed into the condition of milk, then it would 
have been possible to say that such (grass etc.) underwent 
transformations invariably without the supervision of the 
Brahman . But this does not exist. Therefore, it is only 
the Brahman (not accepted by you) that converts into 
milk what is used by cows etc. 880 

What has been stated under the aphorism—“ If it be 
said that it (i.e., the transformation of the pradhana) is 
like that of milk and water (which are respectively 
converted into curds and the juices of varied plants 
without the help of intelligent beings), it is replied that in 
those cases also (there is no creative activity without the 
superintendence of the Brahman )” (Ved* Sut . II. 2. 2.)—, 
that itself has been explained at length (so as to deal with 
additional doubts) under this aphorism, with the object of 


880. Five possibilities about 
the transformation of the grass 
into milk are implied. It takes 
place (i) by itself, or (ii) in the 
presence of an intelligent self, 
or (iii) an intelligent self favour¬ 
ed by the ad?ishta t or (iv) 
an intelligent self with a specific 
resolve, or (v) the Brahman . 
The first three are refuted in 
order by the following ques¬ 
tions : Why does not the grass, 

III S.B.—3 


not consumed by cows, change 
into milk ? Why is no milk 
produced, when bulls eat grass ? 
Why should the self favoured 
by the adrishta be always 
in a cow and never in a bull or 
anything else near uneaten 
grass? The fourth alternative 
is not acceptable even to the 
Sahkhyas. The fifth survives all 
criticism and is acceptable to 
the Vedantin . 
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denying that in regard to those very instances (of milk etc.)* 
the reasoning employed is overwide. 881 

%^irpr 

Sutra 5. Purushdimavaditi chettathapi (l? 9 ) 

If it be said that, like a (blind) man, (who can 
act by himself in the presence of a lame person who 
can see) and like (iron acting by itself in the presence 
of) the loadstone (the prakriti can act independently), 
it is replied that even then (the pradhana cannot 
produce the world). 882 

Again, it might be said as fallows. Although the 
Purusha , who is wholly made up of pure intelligence, is 
actionless, and the pradhana is defective in the power of 
* seeing y (i.e., thinking), nevertheless, in consequence of 
the proximity of the purusha , the non-intelligent pradhana 
commences its activity ; because it is so seen. Owing to 
the close proximity of a lame person who possesses the 
power of seeing, but is wanting in the power of moving, a 
blind person who is assisted by that (lame) person’s 
intelligence, while being destitute of the power of seeing, 
but capable of initiating motion, begins to move. In 
consequence of the close proximity of the loadstone, iron 
begin* to move (being attracted thereby). Similarly, the 
creation of the world proceeds, being initiated by means 
of the conjunction of the pradhana with the purusha * 

To the same effect it is stated thus : “ In order that 

the purusha may see (i.e., know and enjoy) the pradhana , 
and similarly in order also that he may attain final release, 
there arises the union of both which is like that between a 

881. The additional doubt here means not‘for demonstrate 
here is that a self favoured by ing\ but ‘for denying or refut- 
the adjdshfa may be responsi- ing the demonstration', 
ble for the change of grass into 

milk. The reply is given in the 882. Sutra 8 below is placed 
previous Note. Pradarianaya above this Sutra by S'arikara. 



Adhik. /, Sut. 6) THE LAME & THE BLIND 


19 


lame man and a blind man. Creation is the result 
thereof ”. (S. Kd r . 21.) The meaning is that the pradhdna 
works for creation etc., on account of the close proximity 
of the purusha and in order that the purusha may enjoy 
the pradhanay and for the purpose of his final release. 
To this, the reply is : “ Even then (the pradhdna cannot 
produce the world).” Under such circumstances, the 
impossibility of the pradhdna taking the initiative 
remains undoubtedly in the same condition as before. 

Although the lame person is devoid of the power of 
moving, he can show the way and give directions in 
regard to the same and show thousands of other such 
attributes incidental to the occasion. The blind person 
also, being intelligent, begins to move after understanding 
his (i.e., the lame person 1 *) directions and so forth. 
Similarly, in regard to the loadstone there are attributes 
like that of making the iron draw near. But the purusha 
who is actionless cannot possibly have such modifications. 
The mere close proximity (of the purusha to the pradhdna 
through his being all-pervading) being eternal, it follows 
that creation is eternal. Owing to his being always free 
(from union with the prakriti ), there can be no bondage 
nor final release. 833 




Sutra 6. Aiigitvdnupapattedchu (180) 

Because also there can be no condition of being 
the principal (in regard to any of the qualities during 

pralayd ). 


833. The lame person is The purusha who is actionless 
marked by a number of tempor- and all-pervading cannot move, 
ary attributes, unlike the nor suffer modifications. The 
purusha . The blind person is example and the argument alike 
able to understand and obey fail, 
directions, unlike the prakfiti. 
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Tt has been accepted by you who say, “ (The pradhana 
acts in the state of creation) through the existence in 
thing* of the qualities severally under the Delation of the 
whole and the part ” (S. Ka r . 16), that the creation of the 
world surely proceeds from the relation of the principal 
and the subordinate which has for its foundation the 
dominance or the subordination of the qualities. In the 
process of dissolution, however, as the sattva> rajas and 
fantasy which exist in a condition of equilibrium, do not 
possess the condition of being in excess or in deficit 
mutually, the relation of the principal and subordinate 
(amongst them) is inappropriate ; and therefore the 
creation of the world cannot appropriately take place. If 
nevertheless inequality (between the qualities) is acknow¬ 
ledged to exist, it follows that creation is eternal. 
Therefore, also, the pradhana , unpresided over by the 
Brahman , cannot be the cause of the world.884 


Sutra 7. Anyathd numitau cha jfta^aktiviyogat (181) 

In regard also to inferences made otherwise 
(than in the manner already stated, the same 
objections are valid), owing to the deficiency (of the 
pradhana ) in the power of knowing. 

Even if there should be an inference about the 
pradhana (being the cause of the world) by reasoning 
different from those so far attacked, the objection arising 
from the deficiency of the pradhana in the power of being 
a knower will undermine (it). Therefore, in no manner 


884. The question raised here the disturbed state of the gunas 
is : how can the condition of in creation be restored to equi- 
equilibrium in the state of librium again ? Neither can be 
pralaya be disturbed, and how accounted for by the Sankhyas. 
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whatsoever can the pradhana be proved to be the cause of 
the world by means of the logical process of inference885 

Sutra 8 . Abhyupagatne pyarthabhavdt 

Even if it be accepted (that it may be proved 
that material Nature is the cause of the world, it 
should not be inferred as such a cause), because there 
is no purpose (served by the inference). 


Even if it be admitted that the pradhana is capable 
of being proved by inference, tha pradhana does not serve 
any purpose, and hence it should not be inferred to be the 
cause. According to the passage, u In order that the 
purusha may see (i.e., know and enjoy) the pradhana and 
similarly in order also that he may attain final release (there 
arises the union of both) ” (S.Kd r . 21), the enjoyment 
and final release resulting to the purusha have been 
accepted as the purposes served by the pradhana , and 
those two (purposes) cannot possibly exist. 886 The 
purusha who consists of mere intelligence, who is without 
action, who does not undergo modifications, who* is free 
of impurities and who for that very reason has an eternally 
free essential nature of his own, cannot possibly have the 
enjoyment which is of the form of “ seeing ” the prakfiti , 
and (cannot) also (have) the final release which is of the 
form of separation from that (prakfiti)* If it is imagined 
that one who has the very character mentioned above, 


885. The SSnkhya inference 
(Note 866) and the Vedanta 
counter-inference (Note 869) 
have already been given. The 
point here made is that the mere 
fact of the pradhana being non- 
intelligent cannot but lead to the 
postulation of its control by the 
Brahman. 


886. According to S'ankara, 
the acceptance mentioned in this 
Sutra is of the creative activity 
of the prakriti. Ramanuja takes 
it to refer to the inference of the 
pradhana as the cause of the 
world. This inference is shown 
to be helpful in accounting 
neither for the bondage nor for 
the final release of the self. 
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owing to his proximity to the prakriti , has that enjoyment, 
which consists of “ seeing ”, pleasure and pain arising out 
of the particular modifications of the prakriti » then, as 
the proximity to the prakriti is eternal, final release will 
never result to him. 

Sulfa 9 . Vipratishedhdchchdsamarljiisam (182) 

(The Sarikhya view) is inconsistent, because also 
of the conflict of the mutually hostile reasonings 
(adduced therein). 

This system of the Sankhyas is also injuriously affected 
by the conflicts of mutually hostile reasonings adduced 
therein. Thus, they accept the purusha as the enjoyer, 
the presiding controller, the witness and the seer of the 
prakritiy for the reason that the prakriti possesses the 
quality of being useful to another, the quality of being the 
object of perception and the quality of being the object of 
enjoyment ;887 and then they surely hold that final release 
also is capable of being attained by him with the help of 
the prakriti itself, which forms the means therefor ; 
while so, they themselves also hold that final freedom and 
the quality of not being the agent of action constitute his 
essential nature itself, owing to his possessing an essential 
nature which is eternal and immodifiable and consists of 
pure intelligence. For this very reason, they say that the 
working out of the means of bondage and final freedom 
and the attainment of final freedom appertain to the 
prakriti itself. They again hold that, in consequence of 
the close proximity of the purushay who is in the manner 

887. As witness, the self Because the prakriti has the 
realises in thought the true quality of being useful to 
nature of the prakriti : as the another, the self is the presiding 
seer, he perceives the prakriti controller, 
with, the help of the senses. 
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mentioned above immodifiable and indifferent, the 
prakriti , by reason of mutual superimposition, takes the 
initiative in the acts of creation etc., and is also capable 
of helping on the purusha in attaining enjoyment and final 
release. 

To this effect are the following passages : “ The soul 

exists, because any collection of things (like the prakriti) 
must exist for the sake of another, because there must 
exist something contrary (in its qualities) to (the prakfiti 
which is possessed of) the three gunas etc., because there 
is superintendence, because there is an experiencing 
subject, and because there is effort for the sake of final 

release. 888 .And from that contrast889 it is established 

that the purusha is the witness, isolated, neutral, 
perceiving and without action (S. Ka r . 17, 19). After 
stating, “Accordingly, the activity of the pradhdna is for 
the purpose of the final release of the purusha 9 {Ibid. 57), 
they declare : “ Therefore, in this way, no self is bound, 

nor is he released, nor does he move about in the circuit 
of samsSra . And the prakfiti , which having many 
locations (or bodily forms) is involved in samsdra , is 
bound and is released.” (Ibid. 62).890 Accordingly, it 


888. The Sankhyas argue : 
Everything which is a composite 
collection, like a chariot, is for 
the benefit of another. The 
prakfiti in the causal state is a 
collection of the three gunas : 
in the created world, we see the 
effects of the gunas. So the 
prakyiti must*be for another’s 
benefit. The beneficiary cannot 
be a collection : else there will 
be infinite regress. Thus the self 
is arrived at as something non¬ 
composite and having character¬ 
istics opposite to those which 
are concomitant with being a 
collection and are enumerated 
in S. Kir. (11), 

889. The contrast is described 

in S. Kar. (11) : ” The vyakta 

(or the prakriti as manifest in 
its evolutionary modifications) 
consists of the three gunas, is 


incapable of bringing out effects 
by itself, objective, common (to 
all percipients), non-intelligent 
and changing, The pradhana 
too is likewise. The self 
is the opposite (of the prakriti in 
these respects) and yet also (in 
some other respects) similar.” 

890. “In the same way” in 
S. Knr. (57) is explained in the 
unquoted earlier half of the 
stanza : “As there is the flow of 
the non-intelligent milk (in the 
cow’s udder) for the sake of the 
growth of the calf...” In S. Kar . 
(62) bondage and release are 
said to belong to the prakriti ; 
that is, they are falsely attributed 
to the self. Vachaspati Mis'ra in 
S. T. Kau. explains that this is 
similar to a victory or defeat 
being attributed to a king when 
it is won or lost by his soldiers. 




24 


SRI-BHASHYA [Chap. II , Part II 


is stated: 44 Therefore (i.e., because agency and intelligence 
are not found in the same place), from proximity with him 
(i.e., the purusha ), the non-intelligent linga (being the 
evolutes of the prakfiti from the mahat to the subtle 
principles), appears as if intelligent, and the indifferent 
self, similarly, becomes as it were the agent while the 
gupas are the agents. 891 In order that the purusha may 
see (and enjoy) the pradhSna and in order that he may 
attain final release, the union of both takes place like that 
between a lame man and a blind man. Creation is the 
result thereof. ” (Ibid* 19, 20). 

The qualities of being the witness, being the seer, 
being the enjoyer and other such qualities do not at all 
belong to him who is eternal and immodifiable, who is no 
agent, who is indifferent, and whose essential nature is 
self-abidance. Such a being, who has such a nature, 
cannot also possibly possess even the (secondary) erroneous 
knowledge (bhratna) which is based on the (original) 
superimposition (adhyasa) ; 892 because erroneous 
knowledge and superimposition also possess the character 
of being modifications; they cannot also belong to the 
prakfiti because they are particular attributes of intelligent 
beings. 

Super imposition (adhyasa) is for an intelligent 
individual soul to continue ascribing the property of one 
thing to another. It is an attribute of the intelligent self 
and is a modification. Moreover, superimposition etc. 
cannot happen to the purusha merely through proximity 
to the prakfiti , because of his being incapable of modifica¬ 
tions. Even if they should happen, they will result (to him) 
eternally. That (such) proximity is of no use has also been 
explained under (the adhikarana starting with) the 

892. The basic erroneous 
891. The common feeling that knowledge is called super- 
we are intelligent agents is here imposition (adhyasa), and subse- 
regarded as a mistake and the quent bits of erroneous know- 
reason therefor stated. ledge arising therefrom are 

delusions (bhramas). 
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aphorism, u (The causality of the Brahman in relation to 
the world) cannot be predicated because of (this world) 

having an entirely distinct character (from Him).” 

(Vtd . Sut . II. 1. 4 ). 893 

If it be said of the prakfiti itself that it revolves in 
samsara , gets bound and is freed from bondage, it is 
asked (in reply) how it can be of use to the purusha who 
is eternally free. Indeed, they speak to the following 
effect: “It (the prakfiti) helps in various ways the 
purusha who renders no help to it. Being endowed with 
the qualities, it serves, without serving any purpose of its 
own, the purpose of him who is devoid of the qualities.” 
(S. Kar . 60). 

Similarly, they also say that the prakfiti at once 
retires from the purusha by whom it has been seen in its 
true nature: i Just as an actress ceases to dance after 
showing herself on the stage (i.e., to the spectators), 
similarly the prakfiti disappears after it has enlightened 

the purusha of itself.According to my thinking, there 

is nothing more delicate than the prakfiti , which, saving, 
‘ I have been seen/ does not again come in sight of the 
purusha ." (Ibid, 59, 61). 8 §4 This also is inconsistent. 
Indeed, t\\e purusha, being eternally free and immodifiable, 
never has sight of that (prakfiti), nor does he beget wrong 
superimpositions (thereby of its characteristics in himself). 
It cannot also see itself, as it is non-intelligent. It cannot 
also cause to itself the wrong superimposition that the seeing 
of itself by*the purusha is the seeing (of itself) by itself, 
because it is itself non-intelligent and because also the 
modified condition known as seeing cannot possibly belong 
to the purusha . 


893. The argument is given 
under Ved. Sut. (II. 1. 10). 

894. The simile of the dancer 
is given to show how the 
prakfiti stops acting in respect 

III S.B.—4 


of the released self. Once it is 
‘seen* and its true nature under- 
stood, it ceases to bind the self. 
Ramanuja argues that the self, 
according to the Sankhya, can¬ 
not 'see' the prakfiti. 
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Again, it may be said that mere proximity alone (of 
the prakfiti to the purusha) is the seeing (of the prakfiti 
by the purusha ). It has been already stated (in reply) that 
proximity (which is based on the essential nature of the 
self) being eternal, it follows that the seeing also is eternal. 
Surely, even casual proximity, which is not part of his 
essential nature, cannot appropriately belong to him who 
is immodifiable. 

Further, if it be safd that the cause of his final freedom 
is seeing (the prakfiti by him), which is of the form of 
his own proximity, then the cause of bondage also will 
have to be that very same thing; and therefore both 
bondage and final freedom will have to possess the 
character of eternity. If it be said that the cause of bondage 
is false perception, while the cause of final release is the 
perception of the essential nature of things as they are in 
reality, then inasmuch as both these kinds of perception 
also are not other than what has the nature of proximity, 
it follows that both exist for all time. 

If proximity is non-eternal, its cause has to be searched 
for, then its cause (i.e., the cause of this cause) also, and 
so on ; thus there results the fallacy of regressus in 
infinitum . If, again, with the object of avoiding this 
fallacy, the existence of the essential nature alone is (said 
to be) proximity, then because the essential nature 
possesses the character of permanence, bondage and final 
release are both eternal. 

• 

Consequently, such and other contradictory 
reasonings coming into conflict with one another, the 
system of the Sankhyas is inconsistent. 

Those also (i.e., the Advaitins ), who maintain that the 
Brahman who is unchangeable, eternal, devoid of 
attributes, and self-luminous, and who consists of pure 
intelligence, comes to have unreal bondage and final release 
(which is not unreal), owing to His being the witness of 
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ignorance—in regard to them also, there is inconsistency 
for the reason that, in the manner depicted above, to be 
the witness of ignorance, to beget wrong superimpositions 
out of it etc. do not possibly result (to Him)* There is, 
however, this much of difference. The Sankhyas admit 
here a plurality of purushas to account for the individual 
(and non-simultaneous) distributions of birth and death, 
and other such conditions, 1 895 while those (i.e., Advaitins) 
do not admit even that, and so there is absolute 
inconsistency (in regard to them). 

What has been stated above to the effect that there is 
difference (between the Sankhyas and the Advaitins) owing 
to a division of opinion to the effect that the prakfiti is 
real (according to the SaAkhyas) and unreal (according to 
the Advaitins )—that also is improper, because whether it 
is real or unreal, he (i.e., the individual self or the 
Brahman as the case may be), who is eternal, immodifiable 
and self-luminous and who consists of uniform 
intelligence, cannot appropriately possess the character of 
being the witness of other things. When it (i.e., the 
prakriti) is unreal, however, it is admitted to be the object 
of perception and to be capable of being stultified. 
Therefore this (view) is even more mconsistent.896 


According to the view also (of Bhaskara) which says 
that difference and identity are the results of limiting 
adjuncts, the Brahman who is associated with the limiting 


adjuncts is of that same 


895. Ram nuja is here refer¬ 
ring to S. K ir. (18), whose 
language he is using. It runs : 
“ The plurality of the selves is 
established on account of the 
individual distributions of birth, 
death, bodies and organs, on 
account of the absence of simul¬ 
taneity in the activities (of 
different embodied persons), 
and on account of difference in 
the proportions of the three 
gunas (in different persons)”. 


nature, 897 and therefore 


896. The immodifiable self 
cannot see and thereby subject 
itself to modification. If what is 
seen is real, then there is only 
one modification. If unreal, the 
self has to see twice—first 
wrongly and then rightly. This 
is suggested by the words ; 
“even more inconsistent". 

897. The nature of the Brahman 
is here conceived to be eternal, 
free from modifications, free 
from evil etc. 
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asfociation with limiting adjuncts etc. cannot appropriately 
result (to Him); thu* there arises inconsistency which has 
been already explained. 


ADHIKARANA II 

MAHADDIRGHADHIKARANA 

Sutra IQ . Mahaddbghavadva hrasvaparvinan- 

daldbhydfn (184) 

(The whole of the Nyaya - Vaiseshika theory) 
also (is inconsistent) like the production of the 
tertiary particle (and the secondary particle) from 
the secondary particle and the infinitesimal atom 
(respectively). 

It has been stated above that the view according to 
which the pradhdna is the cause (of the world) is beset 
with inconsistency f foe the reason that it is supported by 
conflicting arguments contradicting one another, in 
consequence of its being based upon what has the 
semblance of logical reasonings. Now what is sought to 
be established is that there is inconsistency also in the 
view which holds that the infinitesimal atom is the cause 
(of the world). To this effect is the aphotism: ‘‘(The 
whole of the Nyaya-Vaiseshika theory) also (is inconsis¬ 
tent) like the production of the tertiary particle (and the 
secondary particle) from the secondary particle and the 
infinitesimal atom (respectively).^ ( Ved . Sut. II. 2. 10). 

“ Inconsistent '* is to be understood (from the 
previous aphorism). ‘ Vd * is used in the sense of 
cumulation (so as to mean ‘also*). “From the hrasva 
(lit. the short one) and the parimaptfala (lit. the round 
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one) mean* “from the secondary particle and the 
infinitesimal atom.” “ Like the mahaddirgha (lit; what is 
big and long ) 99 means “ like the arguments about the 
production of the tertiary particle Likewise, all else also 
that i* accepted by them (the NaiySyikas and the 
Vai^eshikas) are inconsistent. The meaning is that, 
similarly to the theory which relates to the production of 
the world from the infinitesimal atom through the 
secondary particles etc., all else (in their reasonings) are 
also inconsistent. 898 

Accordingly, threads and other divisible parts produce 
the whole (cloth), when they are conjoined on six sides 
forming their own parts. The infinitesimal atoms can 
become the producers of secondary and other particles 
only when they are conjoined together on all their six 
sides. Otherwise, as infinitesimal atoms have no distinct 
and particular locations in space, although thousands of 
infinitesimal atoms are conjoined together, the (resultant) 
dimension will not exceed that of one infinitesimal atom : 
and consequently atomicity and minuteness (which are the 
qualities of the secondary particle), and magnitude and 
length (which belong to the tertiary particle), and other 
qualities 899 will not result (to the infinitesimal atom). If 
distinct locations in space be admitted, the infinitesimal 


898. The theory regards the 
smallest unit of matter as the 
paramanu or the parimandala, 
rendered as the infinitesimal 
atom. It has no dimensions and 
no extension in space, and is 
almost like a mathematical point. 
It is eternal. The dvyanuka is a 
secondary particle formed by 
two atoms. Three of these form 
the tertiary particle, the trasa- 
ren u or the tryanuka, the 
smallest visible thing. It has 
magnitude. This analysis of 
matter is supported by two 
syllogisms : (i) The mote in the 
sunbeam (which is a trasarenu ) 
has parts, as it is visible like a 
pot. (ii) Each of its parts has 


also parts of its own, as it helps, 
like the potsherd, to form a 
thing with magnitude. Thus the 
dvyanuka and the paramanu are 
established. 

899. The secondary particle 
has anutva, translated as 'atomi¬ 
city*. This is different from 
paramnnutva or parimandalya , 
the quality of the infinitesimal 
atom. Ramanuja asks how the 
point-atoms, which are without 
extension in space, can unite to 
form the world. A cube or 
rectangular prism has six sides, 
and a sizable solid structure can 
be built only by an assembly of 
such prisms. 
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atoms become divisible into parts and made up of their own 
parts, and they (the parts of the atom) are made up of 
their own parts, and so on, thus resulting in a regressus 
in infinitum . 

It should not be urged that the inequality between a 
mustard seed and a mountain arises solely out of the 
smallness or largeness in the number of the constituent 
parts; that if the infinitesimal atom is held to possess an 
infinite number of constituent parts, equality in respect of 
the infinity of constituent parts arises between the mustard 
and the mountain, and there is thus no inequality between 
them ; and that, therefore, it has necessarily to be accepted 
that the ultimate constituent part has a limit. Because, if 
the infinitesimal atoms have no locations in space, then 
any size exceeding the magnitude of a single infinitesimal 
atom cannot come into existence, and therefore the 
mustard and the mountain will themselves not be 
established. If it be asked what then we are to do, it is 
replied that the view based upon the Veda may be 
accepted. 

This aphorism is, however, heins explained by others 
(i.e., the Advaitins) as intended to relate to the refutation 
of the objection raised against the theory which maintains 
that the Brahman is the cause. This (explanation) is 
inconsistent (with the subject dealt with in this second 
quarter of the second Chapter) and tautological. The 
objection raised by others against the theory which holds 
that the Brahman is the cause having been set at naught in 
the previous quarter (of this second Chapter of the 1 fed. 
Sut •), what has been undertaken in this (second) quarter 
(of the second Chapter) is, indeed, the disproof of the 
views of other schools (than the Vedanta ). The possibility 
of the origination of the world out of the intelligent 
Brahman has also been already well explained under the 
aphorism which runs thus: “ (The causality of the 

Brahman in relation to the world) cannot be predicated 
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because of (this world) having an entirely distinct character 
(from Him). ” (Ved. Sut . II* 1. 4). 

Therefore, the meaning of the Sutra undoubtedly is 
that, like the production of the tertiary particle and the 
secondary particle out of the secondary particle and 
the infinitesimal atom (respectively), all else also that is 
accepted by them ({i.e., the Naiyayikas and the Vaiaeshikas) 
is inconsistent. 

To the question what else it is that is here inconsistent, 
he (i.e., the Sutrakara) gives the answer thus: 

Sutra 11* Ubhayadh&pi na karm&tastadabhdvah (185) 

In either view also there is no motion. There¬ 
fore, it (i.e., the production of the world on the basis 
of previous motion in the atoms) is non-existent. 

Indeed, according to the view which says that the 
infinitesimal atom is the cause, the origin of the world is 
thought to take place in the order which begins with (the 
production of) the secondary particle, which is based on 
the conjunction of the infinitesimal atoms, which result* 
out of the motion resident in them. It being so, the 
earliest motion which is found in the infinitesimal atom 
and forms the cause of the origin of the whole world, is 
held to be produced by the adrishfa (or the unseen result 
of works),900 as in the following passage : “ The upward 

flaming forth of fire, the horizontal motion of air, and the 


900. If the first motion of the 
atom is caused by the adfishta , 
where does it reside ? (i) It 

cannot be in the non-intelligent 
atom. (ii) If in an intelligent 
self, how can it activate the non- 
intelligent atom ? (iii) If in an 
intelligent self associated with 


the atom, creation has to be 
eternal, (iv) If in an intelligent 
self associated with the atom at 
a particular time when the 
adrishta ripens to yield results, 
how to account for creation or 
dissolution ? These questions 
are asked here. 
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earliest movement of the atoms and the mind—these are 
the results of the adrishta ( l ). 

This above-mentioned motion found in the 
infinetisimal atom is either produced by its (i.e., the atom’s) 
own adrishta } or it is produced by the adrishta found in 
association with the individual self. In both the cases, 
also, it cannot possibly be found to exist, because it is 
not possible for the adTishta which is produced by the 
working out of the merit and demerit of individual souls, 
to be found resident in the infinitesimal atom. If it be so 
found, it follows that it will be capable of production 
always. Moreover, it is not possible for the adrishta 
found resident in the individual self to be the cause of the 
production of the motion resident in the infinitesimal 
atom. 

Again, it may be said that motion is originated in 
atoms through the association of the individual self 
possessing the adrishta . Under such a circumstance, the 
unceasing flow of the adrishta being eternal, it follows 
that creation is eternal. 

It may, however, be again said that the adfishta is 
capable of giving fruits, provided it is ripe (therefor); that 
some adrishtas then and there assume the condition of 
yielding fruits, while others do so in other future births, 
and others again in other future periods of time known as 
the kalpas ; and that, therefore, because oC dependence 
on the ripening (of the adrishta) y (its) capability to 
produce always does not follow. (But) it is not so; 
because it is not established by any authoritative means 
of knowledge that the adfishtas which are produced 
by many kinds of karmas , performed not simultaneously 
and without previous understanding (among one another) 
by the infinite individual selves, can all at one time 
attain one and the same kind of ripening (that yields 
fruits). 
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For this very reason, the simultaneous absorption of 
all things and their existence in a condition unripe for 
yielding fruits (i.e., pralaya) do not come to pass during 
two pardrdhas (or periods of time each equal to half the life 
of Brahma). 901 Again, motion does not exist in the atoms 
in consequence of the association (with them) of (the 
individual souls, possessing) the particular adTishta 
assigned to them at the will of the Lord, because under 
the aphorism, 41 (That the Brahman is the cause of the 
creation etc. of the universe follows altogether from the 
scriptures) because scriptures form the source (of the 
knowledge) relating to Him ” ( Ved. Sut . I. 1. 3.), it has 
been already explained how such a Lord as is arrived at by 
the logical process of inference is disproved. Therefore, 
the origination of the world has not for its basis the motion 
associated with atoms. 


Sutra 72. Samavdydbhyupagamdchcha 

samyddanavasthiteh (*86) 

Because of the acceptance of the relation of 
coinherence also (there is inconsistency), as, by parity 
of reasoning, there results the fallacy of regressus in 
infinitum, 

“Because of the acceptance of the relation of 
coinherence also*’, there arises inconsistency. Why? 
44 As by parity of reasoning there results the fallacy of 
regressus in infinitum Because coinherence also 
requires by parity of reasoning some other thing to 
explain it, like an organic whole, a genus and a quality 

901. The life of Brahma the 311,040,000,000,000 solar years, 
creator and a period of complete (Vide the Yugas, page 7, by 

dissolution alternate, and each Prof. M. Rangacharya.) A 
is said to last for a period parardha is half a par#, 
called para t equal to about 

III S,B.—5 
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(which require the parts, the species and the substratum 
of the quality respectively to explain them) ; that other 
thing which explains (coinherence) also similarly requires 
some other thing (to explain it), and so on ; thus there 
results the fallacy of rcgressus in infinitum; and 
inconsistency arises undoubtedly in consequence. 902 

What is said is this. “ Whatever forms the cause of 
the perception here of things which are inseparably 
associated with each other and which stand to each other 
in the relation of the container and the contained, that is 
samavaya."^ Coinherence is thus understood. If in 
regard to genus, species etc., which are (mere) perceptions 
of an inseparable existence, coinherence is admitted to be 
capable of bringing about that condition of being the 
perception of inseparable existence, then, in regard to 
samavaya also, owing to its similarity to it (i.e., the genus 
and the members of the genus etc., in being part of an 
inseparable existence with those related by it and requiring 
something else to account for it), the cause which gives it 
that character (of being samavaya) has to be sought after ; 
of this (cause) also, similarly (the cause has to be sought 
after), and so on; thus there results the fallacy of 
regressus in infinitum 

902. The point here is that 
samavaya is an unnecessary 
assumption. 

903. This is quoted from the 
Pra&astapada-bhashya (VH) on 
the Vai&eshika-Sutras . The 
Sutra commented on is VII. 2. 26 : 

“ That is inherence from which 
arises the idea, * This is in this 
in regard to two things related 
as cause and effect." (Contrast 
this with inferential knowledge 
explained in terms of 1 This is of 
this ’ in IX. 2. 1.) The relation 
of samavaya is said to subsist 
between parts and wholes, 
qualities and substances, motion 
and moving bodies, classes and 
members thereof, and particu¬ 
larities and eternal substances. 


Pras'astapada gives the examples 
of the cloth and threads, the 
mat and the reeds, existence in 
substances, qualities* and motion, 
substance-ness in substances 
etc. The essential requisites 
are inseparable coexistence 
and the relation of the container 
and the contained. Those 
related by samavaya need not 
necessarily be causes and 
effects. 

904. A genus and a member 
thereof are inseparably co¬ 
existent. If the relation of 
samavaya has to be assumed to 
account for this, what about that 
relation itself? For it is also 
inseparably coexistent with the 
genus and the member. 
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If it be said that this capability of having an inseparable 
existence may be assumed to be the nature of samavaya, 
then that same nature ought to be assumed in respect ©f 
the genus, the qualities etc. On the contrary, it is not 
proper to accept the coinherence which is not seen and 
then to postulate this characteristic (of inseparable 
existence) in reference to it.905 

Whether samavaya is accepted to be eternal (as by 
Ka$5da) or not eternal (as by Prabhakara), this error 
mentioned above (as affecting it) is the same in either case. 
He (the Sutrakara) gives an additional reason in case it is 
accepted to be eternal thus. 


ffRufo •ar srrsTF*. 

Sutra 13• Nityameva cha bhtivlit (187) 

Because also of the existence necessarily eternally 
(of the world which is related by samavava to other 
things, the Nyaya-Vaiseshika theory is inconsistent.) 


Samavctya possesses the character of a relation ; 
therefore, if (this) relation is accepted to be eternal, the 
world also which possesses this relation will undoubtedly 
acquire permanent existence; thus there arises 


mconsistency.906 

905, The Vais'eshika argu¬ 
ment is that inherence does not 
reside in substances etc. by 
conjunction or inherence, but 
by innate nature. This is replied 
to here. 

906. Samavaya is inferred to 
be eternal because the cause of 
its origination is not known from 
perception, inference or any 
other source of valid know¬ 
ledge. One consequence 
following from this is set 
out in the Sutra. Ramanuja’s 
argument implies that, if sama¬ 
vaya is eternal, the postulation 
by the Vais'eshikas of eternal 
atoms and God is unnecessary. 
Other attacks on the eternal 


samavaya are given in the &.P. 
The Prabhakara view, which 
accepts a different kind of 
inherence, is thus set out by 
Dr. Ganganath Jha: “Subsist¬ 
ence or inherence ( paratantratd ) 
is not nitya or eternal (like the 
samavaya of the logician): 
because it exists in perishable 
things also, being a relation 
whereof, it cannot be eternal; 
it is both produced and non- 
produced, perceptible and 
imperceptible in accordance 
with the nature of the things to 
which it belongs. Nor is it one 
(like the logician’s samavaya ) ; 
it is as many as there are 
things.” (The Prabhakara School 
of Purva-Mlmdmsa). 
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Sutra 14' Rupadimatvachcha viparyayo dar&anat 

(188) 

Because also there arises contradiction (of your 
view) owing to the possession (by atoms) of colour 
etc., for it is so seen. 

The four kinds of infinitesimal atoms (of the elements) 
of earth, water, fire and air, are admitted (by you) to 
possess the qualities of colour, taste, smell and touch ; 907 
and therefore in contradiction of the conditions of subtlety, 
indivisibility etc., which are all accepted (by you as 
characterising infinitesimal atoms) there result (to the 
atoms) non-eternity, grossness, divisibility etc.; for pots 
which possess colour etc., are seen to be non-eternal and to 
be produced out of other causes of a similar kind (having 
colour etc.). Indeed, an unseen thing assumed in 
accordance with what is seen, is not capable of definitely 
establishing one’s own accepted particular conclusion. It 
is assumed by you only in accordance with what is seen 
that infinitesimal atoms possess colour etc. Therefore, 
also, it (i.c., the atomic theory) is inconsistent. 

Again, with the object of avoiding this error, 
infinitesimal atoms may not be admitted to possess colour 
etc. To this, he (i.e., the Sutrakdra) gives the answer 
thus. 

Sutra 15' Ubhayadhd cha doshdt (189) 

Because also there is error in either case. 

It is not merely the admission alone that the 
infinitesimal atoms possess colour etc., that is erroneous ; 

907. The earthly atoms fiery ones have colour and 
possess all the four qualities, touch. The airy atoms have 
those of water lack smell. The touch only. 
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even though they are admitted to be devoid of colour etc., 
inasmuch as the qualities of the effect are based upon the 
qualities of the cause, the earth and other things (which are 
effects) will have to be devoid of colour etc. If with the 
object of avoiding this (difficulty), they (i.e., the atoms) 
are admitted to possess colour etc., then the error 
mentioned above comes into existence; thus, error arising 
in either case, there is inconsistency. 


Sutra 16 . Aparigrahachchatyantamartapeksha (190) 

Because it (i.e., the atomic theory of Kanada) is 
not accepted in the least (by the followers of the 
Vedas), entire dislike (should be cherished towards 
it). 


Although the theory advocated by Kapila is given up, 
owing to its contradiction with the scriptures and with 
logical reasoning, yet, in consequence of its upholding the 
view that the effect is (already) existent (in the cause) and 
such other views, it is acceptable in certain parts (of it) to 
the believers in the Vedas . On the other hand, in regard 
to the view advocated by Kanada, inasmuch as it is 
inappropriate, owing to its not being accepted in any 
respect whatsoever, those who are desirous of final release 
should cherish an entire dislike towards it. 


ADHIKARANA III 

SAMUDAYADMIKARAyA 

Sutra 77. Samuddya ubhayahctukc pi tadaprdptib^^ 
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Although (the state of being) the aggregate (of 
effects) is assumed to have two causes, its production 
is not appropriate. 

The Vai4eshikas who maintain that the infinitesimal 
atoms form the cause of the world have (till now) been 
discomfited. The Saugatas (or Buddhists) also admit that 
the infinitesimal atoms form the cause; therefore it is 
that It is (now) stated immediately afterwards 908 that, even 
according to their opinion, the production of the world 
and the practical realisation thereof cannot be appropriately 
explained. 

These (Buddhists) are divided into four schools. 
Some of them (i.e., the Vaibhashikas) admit the external 
things which consist of the elements and the products of 
those elements, and which have all of them the nature of 
an aggregate constituted by infinitesimal atoms belonging 
to the elements, earth, water, fire and air, as also the 
internal things consisting of the unceasing flow of 
consciousness, love and hatred ; (they hold) that these 
are all established by perception and inference. Others, 
however, (i.e., the Sautrantikas) are of opinion that all the 
external things consisting of the earth etc. are capable of 
being inferred by means of the understanding. Others, 
again, (i.e., the Yogacharas) hold that the understanding 
without (any) external objects is alone the real entity, 
while all the external objects resemble the objects 
perceived in dreams. All these three schools also hold 
that the reality accepted by them is momentary in nature ; 
they do not accept, at least, even as they are in essence, 
the self, the element of the ether etc., which are all above 
and beyond the abovementioned elements, the mind and 
the modifications of the mind. There are others still (i.e., 

908. The atomic theory and Buddhists. While all things are 
the doctrine that the effect is momentary to the Buddhists, 
not existent in the cause are Kausda holds the body to be 
common to Kanada and the momentary. 
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the Madhyamikas) who uphold the nothingness of all 

thing$.909 


Of these, those who maintain the reality of external 
objects, (i.e., the Vaibhashikas and Sautrantikas)—they are 
surely contradicted (at first). And they are of the 
following opinion. The earthly infinitesimal atoms posess 
the characteristics of colour, taste and touch ; the fiery 
ones again possess the characteristics of colour and touch; 
and the airy ones possess the characteristic of touch. All 
these are brought together into masses in the forms of the 
earth, water, fire and air: out of these elements of earth 
etc., also are produced the aggregates known as the body, 
the sensory organs and the objective forms. And this 
being so, it is merely the unceasing flow of consciousness 
which exists inside the body and is overpowered by 
egotism as the knower that stands in the position of the 


909. The division of Buddhist 
philosophy into four schools 
is possibly for the sake of 
facilitating analysis and argu¬ 
ment. The Vaibhashikas are 
said to be followers of the 
Vibhasha, an ancient comment¬ 
ary on the philosophical teach¬ 
ings of the Buddha known as 
the Abhidhamma . They are 
realists. The Sautrantikas are 
said to go back to the Sutras or 
the Sutta. They are represent¬ 
ation's holding that only a part 
of reality is perceived and that 
the rest has to be inferred. The 
Yogncharas are idealists: they 
evidently derive their name 
from their association with yoga 
practices. The Mrdhyamikas 
claim to hold a middle position 
in various ways. But they are 
extreme nihilists. All the 
schools analyse the world into 
five skandhas (or aggregates or 
groups). The rupaskandha com¬ 
prises the physical elements 
(except the aka&a which is not 
recognised as an element by the 
Buddhists) and the sense organs. 
That of vijrtana is the stream of 


consciousness which seizes 
knowledge and the idea of the 
ego superimposed thereon. 
Pleasure, pain and indifference 
resulting from likable, hateful 
and neutral experiences consti¬ 
tute the vedana-skandha. The 
samjna (i.e., name or symbol) 
collection is taken to refer to 
judgements. Finally, we have 
the collection of innate impres¬ 
sions and tendencies (sams- 
karas), that consist of attachment, 
aversion and delusion. Of the 
five skandhas , that of rupa is 
external. Of the rest, that of 
vijrldna refers to mind and the 
others are mental products 
according to Bhaskara. Vachas- 
pati refers to another view that 
even the rupa-skandha is a 
mental product. Ramanuja 
places the phrase, “ chitta - 
chaitta-rupdn, consisting of the 
flow of consciousness and its 
products," between 'bahyori 
(external things) and ‘ dbhyanta - 
ran' (internal things), so as to 
qualify both, if necessary, or the 
latter alone. 
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Self. Out of this alone does every practical realization in 
the world take place. 

It is stated in reply to this : u Although (the state of 
being) the aggregate (of effects) is assumed to have two 
causes, its production is not (appropriate) ” ( Ved . Sut* II. 
2. 17) The (state of the) aggregate which has the atoms 
for its cause and is made up of the earth and other 
elements, and that (state of the) aggregate which has the 
earth and other elements for its cause and consists of the 
body, the organs of sense and the objective forms— 
although (the state of being) the aggregate has (thus) two 
causes, its production is not appropriately brought about. 
The meaning is that the production of the aggregate which 
consists of the world is not appropriately brought about. 
Because it is admitted that the infinitesimal atoms as well 
as the earth and the elements are of a momentary nature. 
The infinitesimal atoms and the elements which are (both) 
momentarily destructible—when are they operated upon 
to form a mass, indeed, when are they brought together, 
when do they form objects of perceptive knowledge, 
when do they assume also the condition of being practically 
realised so as to be worthy of acceptance, rejection etc. ? 
Who is the knowing self, and what objects of knowledge 
does he contact (through the senses) ? Which knowing self 
knows which object of knowledge and when ? Which 
knowing self accepts which thing that has already become 
an object of knowledge, and when? The perceiver is 
indeed destroyed ; the thing perceived is also destroyed ; 
and similarly the knower and the known are lost. (That 
being the case) how can one know what is perceived by 
another ? And how can one take to oneself a thing known 
by another ? 

Although a series (of perceptions) possesses unity in 
nature, it is not admitted in relation to them that they 
possess as things in reality the character of being different 
entities from the members of the stream (of perceptions) ; 
on that basis there cannot result to the members of the 
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stream (of perceptions) any kind of practical realisation or 
such other things. It has been stated before already that 
the thing * I * is the self and that it is itself the knower. 




Sutra 18 * Iteretarapratyayatvadupapannamiti 
chenna saughatabhdvduimittatvat 

If it be said that, on the principle of the former 
being the cause of the latter, this (i.e., the production 
of the world) is appropriate, it is not so; because 
they (i.e., ignorance etc. mentioned by the Buddhists 
as successive causes) do not stand in the position of 
the cause to the formation of the aggregate. 910 


It may be said that the formation (becoming the 
object of knowledge, practical realization) etc. of the 
aggregate are appropriate, because, among ignorance and 
others, the preceding one forms in order the cause of the 
latter one. 

What is said is this. No doubt all things are of a 
momentary nature. Nevertheless, they are appropriately 
called into being by ignorance itself. Ignorance indeed is 
false knowledge, and in regard to momentary things etc., 
it finds scoge for the idea of permanence etc. Out of it are 
produced love, hatred etc., which go by the name of 
mental impressions (samskciras)* Out of these again is 
produced perceptual consciousness, which has the nature 
of the flaming forth of the mind. Out of this are also 
produced the mind and the products of the mind known 
as 1 names \ Out of these are produced the earth and the 

910. The STitra t as given is gives another reading also, 
claimed by the S’. P. to follow This is the same as S'ahkara’s 
the Vritti. S ankara reads : with the difference that there is 
Itaretorapratyayatvaditi chennot- the word upapannam after 
pattimatranimittatvat. The B.P. pratyayatvat and before iti. 

Ill S.B.—6 
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substances possessing forms. Out of these are produced 
the six senses known as the 4 six seats \ Out of this is 
produced the body known as the 4 touch \ Hence result 
feelings etc. And hence again are produced the 
aforementioned ignorance etc. In this manner, this 
circular motion of the wheel, which begins with ignorance, 
and is based upon (the,) mutual dependence (of these 
things), is without beginning. All this again cannot come 
into existence in the absence of the aggregate consisting 
of the earth and other elements and the products of 
elements. Thus the formation of the aggregate is all 
appropriately brought about. 911 

To this the reply is given : <s It is not so because they 
(i.e., ignorance etc. mentioned by the Buddhists as 
successive causes) do not stand in the position of the cause 
to the formation of the aggregate.” This is not 
appropriately brought about, because the above-mentioned 
ignorance etc. 912 do not stand in the position of the 


911. The reference here is to 
what is known in Buddhism as 
pratltya-samutpada, a cyclic 
chain of 12 causes to account for 
duhkha and samsara. . Usually 
these are listed thus : (i) avidya 
(ignorance), (ii) samskaras 
(impressions), (iii) vijHana 
(clear consciousness), (iv) ndma- 
rupa (name and form), (v) shadd- 
yatana (six organs of sense), 
spar&a (contact, i.e., of the senses 
with exterior objects), (vii) 
vedana (feeling), (viii) trishnfr 
(desire), (ix) upadnna (clinging 
effort), (x) bhava (becoming, 
beginning'of existence), (xi) jati 
(birth, existence) and (xii) 
jaramaranam iokaparidevana- 
duhkhadaurmanasyopnynh (old 
age and death, sorrow, lament¬ 
ation, pain, grief and despond¬ 
ency). (The English renderings 
are according to Kern. Ramanuja 
interprets differently here and 
there.) One way of understand¬ 
ing the chain is to suppose that 


the first two refer to the previous 
life and the last two to the next. 
The rest belong tc the present 
life, the first five as the conse¬ 
quences of the previous life and 
the last three as the causes of the 
next. Ramanuja completes the 
cycle with the first seven. 
Avidya consists of regarding the 
momentary as permanent, the 
transient effect as eternal and 
misery as happiness; and, the 
Madhyamikas would add, 
regarding the void as real 
existence. Spares , rendered as 
‘body’, is explained by Vachas- 
pati’s Bhiimatt as ‘the collection 
of name, form and sense organs’. 
(S'ankara by the way lists the 
twelve causes.) 

912. The cycle of avidya 
giving rise to an aggregate and 
the aggregate in turn giving rise 
to avidyd is denied on the 
ground that avidyd cannot 
produce any aggregate. 
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cause to the formation of the aggregate consisting of the 
earth and other elements, and the products of the 
elements. Indeed, neither the ignorance which gives rise 
to the idea of permanence etc., in regard to impermanent 
things etc., nor the love, hatred etc., which are based 
upon that (ignorance), attain the character of a cause in 
relatitfn to the aggregation of a different thing which is 
momentary. As a matter of fact, the idea of silver in the 
mother-of-pearl and other such ideas do not become the 
causes for the production of the aggregate of the mother* 
of-pearl or other such things.913 

Moreover, whoever has the idea of permanence in 
regard to whatever is momentary, he is himself destroyed 
then and there ; therefore, there can be none in whom 
love etc. can take birth. For those who do not accept 
one single, permanent substance as forming the seat of 
mental impressions, it is not possible to postulate the 
persistence before consci©usness of (such) innate 
impressions. 

Sutra 19* Uttarotpade cha purvanirodh<*t (193) 

Because also the preceding (momentary) thing 
is destroyed when the succeeding (momentary) 
thing is produced (the production of the world is 
inappropriate). 

According to the theory which holds that things are 
momentary, the creation of the world is not appropriately 
brought about for the following reason also. At the time 

913. Avidyu can produce silver afresh; the falsely per- 
delusions, but not anything ceived silver in the shell cannot 
which can be practically realis- be used for making ornaments 
ed. Mistaking an oyster-shell or vessels, 
for silver does nor create any 



‘44 


SRI-BHASHYA 


[Chap* II, Part II 


a thing it produced at a subsequent moment, that which is 
produced at the previous moment is lost; therefore it 
does not stand in the position of a cause to the thing 
produced at the subsequent moment* If non-existence is 
taken to be the cause (of the thing produced in the second 
moment), all things will always be produced in all 
places.914 

Again, it may be said that the existence (of the prior 
thing) at a former moment is itself the cause (of the 
posterior thing). In such a case, any moment during 
which a pot has been in existence may become the cause 
of all the things existing in the three worlds, such as 
buffaloes,, horses, walls, stones etc., which succeed that 
(pot) in point of time.915 

Again, it may be said that the character of being the 
cause (of things at a subsequent moment) appertains to 
the very same kind of things existent at a former 
moment. Under such a circumstance also, one and the 
same pot existent at a former moment will be the cause of 
all pots which are found to exist in all places and have 
come into existence at a subsequent moment.918 

You may again think that one (thing) is the cause of 
only one (other) thins. Even then, it is not known which 
is the cause of which one. Again, it may be said that 
with whichever place whichever pot having a momentary 
existence is associated, that (momentary potj is the cause 


914. The theory of the 
momentariness of things regards 
anything persisting in time as 
consisting of a series of discrete 
entities, each lasting for a 
moment. Between any two 
members of the series, there 
must be an interval, however 
minute. This implies that what 
is present during the subse¬ 
quent moment has been 
produced from the immediately 
preceding ‘non-existence’. 


915. The question here is: 
does the mere existence of a 
prior thing, without reference to 
the nature of the thing, cause the 
thing existent in the subsequent 
moment ? 

916. If a momentary pot can 
produce a series of other 
momentary pots existent during 
subsequent moments, why 
should it not produce all the 
subsequent pots in the world ? 
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of the pot existing during the subsequent moment and 
solely associated with that place. Do you then attribute 
permanence to that place ? 917 Moreover, a thing which 
has been brought into contact with the eye and other 
sensory organs cannot exist at the (later) time of the 
production of knowledge, and therefore nothing can 
become an object of knowledge. 918 

Sutra 20 . Asati pratijnoparodho 

yaugapadyatnanyath<* ( 19 ^) 

If it (i.e., the cause) does not exist, there will 
result contradiction of the proposition ; if otherwise, 
(then) simultaneity (of cause and effect). 

It has been stated above that, if the effect is produced 
even though the cause is non-existent, then all thing* will 
always be produced in all places. It is not merely the 
contradiction of the production (of effects) that is the 
result. Your proposition will also suffer contradiction. 
Your proposition runs thus: “The dominant, the 
auxiliary, the supporting and the immediate causes are the 
four causes that lead to the production of knowledge.” 
The dominant (cause) is the sensory organ. 919 


917. Buddhist idealism does 
not accept the reality of space. 
But if a momentary pot associat¬ 
ed with a momentary place is 
claimed to give rise to a series 
of momentary pots associated 
with momentary places derived 
from the first momentary place, 
what about a pot taken from one 
place to another ? 

918. The point here is that 
there is an interval of time, 
however minute, between the 
sense organ contacting the 
object of knowledge and the rise 
of perceptive knowledge. 


W 919. Generally, but not 
always, four causes are mention¬ 
ed by the Buddhists. In respect 
of a cognition of blueness, the 
Bhamati analyses them thus : 
the dominant, auxiliary, support¬ 
ing and immediate causes are 
respectively the eye, the ocular 
aura (for which see p. 82, Vol. I), 
etc.,the blue objectof knowledge 
and the state of consciousness 
during the immediately preced¬ 
ing moment. Another list of the 
four causes omits the auxiliary, 
but adds hetu as the true and 
effective cause. 
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Again, it may be said that, in order that no 
contradiction of the proposition may result, during the 
moment a (given) momentary pot is in existence, the 
production of another momentary pot is effected. If so, 
then will follow the simultaneous perception of two 
momentary pots which stand in the position of cause 
and effect. And as there is no such perception, the 
proposition relating to the proof of the momentariness of 
things will also have to be given up. If it be said that 
momentariness has been undoubtedly established, then 
will follow simultaneity between sense-contact and 
knowledge.920 

Sutra 21. Pratisankhyapratisankhyanirodha - 

praptiravichchhedat (I9S) 

Artificial as well as natural annihilation of 
objects does not result, because there is no break (in 
the continuity of existence). 

Surely the production of effects out of nothing has 
been negatived in the manner mentioned above. It will 
now be stated that unobserved annihilation cannot 
appropriately result to whatever is really existent. The 
meaning is this : That gross annihilation (of the pot, for 
instance) which is capable of being perceived as coming 
into existence immediately after the stroke with the mallet 
etc., and which is the same as the termination of a similar 
series (of conscious states), that subtle unobserved 


920. If one momentary thing 
is to be the cause of another 
momentary thing immediately 
succeeding it, then either the 
causal and effected things cease 
to be momentary, or they have 
to be perceived simultaneously. 
It may then be urged 


that the later momentary 
existence is merged in the 
previous one * in which case 
there has to be simultaneity 
between sense contact and per¬ 
ception, as also between the 
causal thing and the effected 
thing. 
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annihilation which, even during the continuance of a 
similar series (of conscious states), comes into being every 
moment, and is incapable of being perceived—these two 
(types of annihilation) are denoted by the words, 
“artificial and natural annihilation ”, by those who 
maintain the momentariness of things ; both those cannot 
possibly come into existence. 

Why ? Because there is no break. Because in regard 
to whatever is existent there cannot possibly be complete 
discontinuity (in existence). And (this) impossibility has 
been demonstrated by us under the aphorism, “The 
identity (of the world) with Him...” (Vcd. Sut . II. 1. 15), 
while we were maintaining the identity of the effect with 
the cause, by pointing out that the production and 
destruction which belong to a real existence arc indeed 
nothing other than its attaining distinct conditions, whereas 
the substance associated with (these) conditions is one 
only and permanent. 

It may however be said that complete destruction is 
seen to happen to alight which goes off, and that therefore 
it is inferred that destruction elsewhere also is complete. 
It is not right to say so ; because it is definitely determined, 
in consequence of the perception in pots, dishes etc. of 
the persistence of clay and other substances, that the 
destruction of a substance is nothing other than its 
attaining a different condition: therefore, in regard to 
lights etc., *it is possible to have no perception for the 


921. The theory of moment- 
ariness requires that the persist¬ 
ence of anything in time must be 
deemed illusory. It is supposed 
that destruction overtakes 
everything in the world every 
moment, but it is subtle and un¬ 
observed. When a pot is seen 
to exist for a number of 
moments, a series of similar 
momentary pots are seen in 
reality and not one pot. The 
destruction of a pot by a blow 


with a hammer is different. It is 
gross and visible. (The two 
types of destruction are includ¬ 
ed by the Buddhtsts in the 75 
dharmas or categories into 
which they analyse the 
world. Unobserved destruction 
includes failure to notice things 
when the attention is engaged 
elsewhere. Deliberate de¬ 
struction as a category refers to 
the final destruction of bondage.) 
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reason that they have attained a subtle condition; 
consequently, in such cases also, it is proper to make the 
very assumption that they have attained a different 

condition.922 


Sutra 22. Ubhayadha c ha doshat C$6) 

Because also there is error in both the cases 
(there cannot be origination or destruction according 
to the Buddhist view). 

It has been stated above that the view accepted by 
those who maintain the momentariness of things—that 
creation proceeds out of nothing and that products acquire 
the character of nothingness—cannot possibly be held. The 
(simultaneous) acceptance of both those divisions of the 
view also gives rise to error. If production is taken to 
proceed out of nothingness, products will all invariably 
consist of nothingness. Indeed, whatever thing is 
produced out of whichever (other) thing, that is seen to 
consist of that (other) thing, even as water-jars, crowns 
etc., produced out of clay, gold etc., are seen to consist 
of clay, gold etc. Moreover, it is not accepted by you (i.e., 
the Vaibhashikas) that the world consists of nothing, nor 

is it so perceived.923 

If whatever is really existent undergoes unobserved 
destruction, the whole world will have to attain the 


922. Against Ramanuja’s 
argument that destruction means 
only the passinq of a substance 
into another state, the Buddhists 
cite the example of a lamp going 
off. The destruction there is 
complete, and we should infer a 
similar but unobserved destruc¬ 
tion in the case of pots etc. The 
reply to this is that the observed 
persistence of clay in the 
conditions of pots, potsherds etc. 
cannot be explained away to 


suit a mere theory. It will how¬ 
ever be legitimate to assume 
from the persistence of clay that 
the lamp-flame also persists in a 
subtle condition. From what is 
seen, what is unseen can be 
conceived; but what is seen 
should not be ignored or 
denied. 

923. The point here is that 
whatever is produced from a 
non-entity must itself be of the 
nature of a non-entity. 
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condition ©f nothingness after the lapse of a single 
moment. If, however, the world is produced again, there 
will surely result to it the condition of nothingness, as 
mentioned immediately above. Therefore, in both the 
cases also, there arises error, and hence production and 
destruction do not take place in the manner stated by 

you. 924 


srnffref ‘srrf'^T^ 

Sutra 2J. Akait chavititshat (1W 

Because also in the case of the akaSa, there is 
no difference (of it from other real things as an 
object of perception). 

For the purpose of establishing the permanence of 
external and internal things, it has been disproved that 
both artificial and natural destructions have the character 
of nothingness. Incidentally thereto, what is (here) 
sought to be controverted is the nothingness also of the 
akada, which is, along with those two (destructions), 
enumerated by the Buddhists as being nothing.925 

It is not right to attribute nothingness to the aka&a ; 
because, like the earth etc,, which have all been accepted 
as being positive entities, the akasa also similarly 
possesses without difference the property of being 
established by unstultified perception. Indeed, the dkciia 
is perceived to be the place wherein the hawk and other 
such creatures fly, as in the expressions, u The hawk flies 
here,” “ The eagle flies here,” etc. 

924. The reply is here given universe, three are classed 

to a possible argument from the together as asamskfita (i.e., 
Vaibhashika that, while he does net compounded, not produced, 
not regard the world as a non- nor producing). These three 
entity, "he holds that it suffers are the two types of nirodha (or 
unobserved destruction every destruction) referred to above 
moment. and the aka&a (or space). 

Having dealt with the nirodhas, 

925. Among the various the Sutras incidentally take up 
dharmas or categories into the Buddhist view about the 
which the Buddhists analyse the aku&a. 

Ill S.B.-7 
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It is not possible, moreover, to say that the aka da is 
merely the negation of the earth etc., because such a 
statement does not admit of any alternatives (in reference 
to it). Is the aka da the antecedent non-existence of the 
earth etc., or (their) consequent non-existence, or (their) 
reciprocal non-existence, or (their) absolute non-existence ? 
Because in any case whatsoever the perception of the 
akada has to be an impassibility. If the antecedent non¬ 
existence or the consequent non-existence of the earth etc. 
is taken to be the akada> then, inasmuch as the perception 
of the akada cannot be had so long as the earth etc. are 
in existence, the world will have to be without the akada . 
If the reciprocal non-existence of the earth etc. is taken 
to be the akada , then, inasmuch as reciprocal non¬ 
existence is existence in different particular things, in their 
interspaces there can be no perception of the akada . 
Absolute non-existence, however, cannot possibly be 
brought about in relation to the earth etc. Because non¬ 
existence also is explained to be a particular condition of 
thi»gs actually existent, therefore the akaha y even though 
it be a negative entity, cannot possess the property of being 

a non-entity.926 

It is nothing wrong, even if the cikada , which exists 
within this egg-shaped universe, possesses the property of 
being perceived by the eye, owing to its possessing form 
in consequence of its undergoing a fivefold division, as 
pointed out while giving the teaching relating to 

tripartition.927 


926. See Note 37 in Vol. I for 
the various kinds of non¬ 
existence. In regard to reci¬ 
procal non-existence, Ramanuja 
clearly sets down the Viiishfad - 
vaita point of view. 

927. Both the Naiy. yikas and 
the Buddhists seem to think that 
the aka&a is incapable of being 
perceived—because it has no 
form or because it is a form of 
non-existence. Ramanuja’s reply 
refers to the scriptural account 
of tripartition, for an explanation 


of which see Note 169 in Vol. I. 
From tripartition, the fivefold 
division (or paitch%karana) may 
be made out to be that stage in 
the creative process by which 
each one of the five elements is 
so constituted as to possess the 
characteristics of all the five. 
What we call the element, earth, 
for instance, at the stage of the 
fivefold division, is constituted 
predominantly of the earth and 
to a lesser degree of the other 
elements. 
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Sutra 24 . Anusmfite^cha (198) 

And because also of recognition (at a later 
moment of what was experienced at an earlier one, 
the momentariness of things is disproved'. 

What is (here) explained is that same permanence of 
things which has been already introduced in the very 
beginning. Recognition is the knowledge relating to thing* 
already experienced. The meaning is that it is knowledge 
leading to subsequent remembrance. The totality of 
things which have been experienced at a past time is 
recognised thus : This (which is seen now) is that indeed 
(which was seen before). And it is not possible for you 
to say that this is an error of identity (in regard to things) 
based upon similarity, as is the case with lamp-flames and 
such other things, because it is not accepted {by you) that 
there is one knower who is in error. Indeed, one does 
not constantly meditate on the identity or similarity of 
one’s own experience with that experienced by another* 
Therefore, those who hold that there is an error of identity 
based on the experience of similarity abiding in things 
belonging to different periods of time, have necessarily to 
accept the oneness of the knower. 

Further, we do not find any means «f proving 
distinctions (from moment to moment) in regard to pots 
and other objects of knowledge also, as we find in regard 
to lamp'flames, so that we may presume recognition as 
having similarity for its basis. 

And suppose it is said : The momentariness of pots 
etc. is proved by perception and inference. Surely, 
perception which relates to external objects existing in the 
present time gives rise to the knowledge that its own 
external object is logically excluded from things not 
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existing in the present time, in the same way in which the 
blue colour is (logically excluded) from the yellow.928 
And thus whatever exists in the present time is understood 
to be a distinct thing from what was existent in the past or 
will be fcxistent in the future. 

Inference also may run thus : Pots etc. are 
momentary, because they serve a purposeful object and 
are existent entities. What is not momentary, as, for 
instance, the (imaginary) horns of the hare etc.,—that is 
an unreal thing. Similarly, all the momentary existences 
of a pot prior to the existence at the last moment are 
destructible, because they are momentary existences of the 
pot, like the existence of the pot at the last moment. 

All this has already been disproved on the ground, 
imong others, that the relation of cause and effect (under 
those conditions) is itself inappropriate.929 Moreover, 
falling as it does within the range of perception, the 
logical exclusion of what exists in the present time from 
what does not exist in the present time, does not give rise 
to the knowledge that whatever thing exists in the present 
time assumes the condition of a different entity (at another 
time). On the contrary, it gives rise only to a capability 
(on the part of things existent at the present moment) to 
be associated with the present moment. And by this 
much, it is not proved that it (i.e., whatever exists at the 
present moment) acquires the character of a different 
entity (from what exists at other moments), ‘because it 
itself can possibly be in association with a different 
moment. 


928. The reply to this given 
below is that association with 
two times does not necessarily 
imply two things. Just as the 
blue lotus flower is both blue 
and a lotus, similarly a thing can 
be in association with two 
different times, explains the 
S. P . 


929. Recognition is percep¬ 
tion supported by inference: 
and by its help, the inference of 
the momenta riness of things 
which is opposed to perception, 
is set aside, as shown in the 
immediately preceding Sutras . 
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Two causes, however, have been given above to prove 
the momentariness of a thing—that it is an existence and 
that it has to serve a purposeful object : this leads to the 
fallacy of contradiction, because it (i.e., the twofold cause) 
forms the means of proving the opposite of what is 
intended to be proved. It is indeed possible to argue 
thus : A pot or some such thing is permanent, either 
because it is an existence, or bicause it serves a purposeful 
object: whatever is not permanent, that is non-existent 
and does not serve any purposeful object, as, for instance, 
the horns of a hare. 930 

Again, to be able to serve a purposeful object may 
certainly help to prove what is other than momentariness. 
Indeed, it has been already stated that things which 
undergo momentary destruction are incapable of leading 
to any practical realisations, and therefore (in relation to 
themselves) they cannot serve any useful object.931 
Similarly, the last momentary existence of a pot is seen 
to undergo destruction as the result of a (visible and 
external) cause (like the stroke of a mallet) ; therefore the 
other momentary existences of the pot can also undergo 
such destruction as is brought about by certain causes ; 
thus, till (the stroke with) the mallet and such causes 
overtake it, there is certainly permanence (for the pot). 932 


930. Here the fallacy known 
as prakarana-sama or sat-prati - 
paksha is pointed out. If the 
minor term of an inference can 
be connected to the contrary of 
the major term by another 
middle term, we have this 
fallacy. The usual example 
given is the counter-balancing 
of the inference, “Sound is 
eternal because it is audible like 
soundness", by the counter¬ 
inference, "Sound is non-eternal, 
because it is a product, like a 
pot 

931. The fallacy here is known 
as viruddha , as the middle 
term proves the opposite of 
what is intended to be proved. 


932. Because the pot under¬ 
goes destruction at the last 
moment of its existence, it is 
inferred by the Buddhists to 
undergo destruction every 
moment. The reply is given 
here that the destruction of the 
pot at the last moment is due to 
causes other than its essential 
nature, and that, in the absence 
of such causes, there is no basis 
for proving the momentarinesa 
of the pot during other 
moments. There is a variant 
reading, mudgarndihetunipatat, 
for dmudgaradihetvnip&tat 
adopted for the translation. 
With prak understood, the 
meaning is the same. 
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It should not, however, be urged that that (stroke 
with the) mallet and other such things are no causes of 
destruction, but that, on the contrary, they are the 
causes of producing the (two) halves of the pot and other 
such series of things which are distinct (from the pot) ; 
because it has been already explained that the destruction 
of the pots etc. is nothing other than the attainment of the 
condition of being the two halves of the pot (etc.) Even 
if the destruction (of a pot) is admitted to be a different 
condition from the production of the (two) halves of the 
pot, it is proper (to hold) that, owing to their directly 
preceding it, (the stroke with) the mallet and other such 
things form the causes of the destruction. 

Therefore, the permanence of things, which is known 
through recognitive perception, is not capable of being 
negatived in any manner whatsoever. One who says that 
the recognitive perception which relates to the oneness of 
a thing connected with an earlier and a later time, relates 
to a different entity—says that the knowledge relating to 
blueness etc. relates to a thing ocher than blueness etc. 

Further, according to those who hold that the knower 
and the known are momentary in pharacter, the admission 
of the logical process of inference also—which is based on 
the ascertainment of (the) invariable concomitance (of the 
middle and major terms), and also on the remembrance 
of that (invariable concomitance)—can hardly be 
entertained. Similarly, the statement, among others, of 
the reason in conformity with the proposition to be 
proved, “ This is momentary,” cannot also appropriately 
result to you, because, at the very moment that the 
proposition to be proved is started, the speaker (thereof ) 
has gone out of existence. 933 Indeed, it is not possible 


933. It is stated here that 
inference is possible neither for 
oneself nor for others, so long as 
the mornentariness of things is 
believed in. The latter arises 
from the former and is express¬ 
ed in the formal syllogism. Of 
the distinction between the two, 
Croce has said: " Indian logic 


studies the naturalistic syllogism 
in itself, as internal thought, 
distinguishing it from the 
syllogism for others, that is to 
say, from the more or less usual 
but always extrinsic and acci¬ 
dental forms of communication 
and dispute." (Logic as the 
Science of Pure Concept), 
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for these who do not know what has been stated by 
another to complete it. 

Sutra 25. NBsato ’dfishtaivfit (189) 

(The external world cannot be known from 
inference) beceuse in regard to what has ceased to 
exist, it (i.e., the passing over of its properties to 
another thing) is not seen. 934 

So far, surely, those errors have been pointed out 
which belong in common to the Vaibhfishikas and the 
Sautrantikas, who both maintain the reality of the external 
objects. It being so, what has been stated above to the 
effect that, (according to the theory of the momentariness 
of all things) at the time ©f the genesis of the knowledge 
relating to an object brought into contact with the senses, 
that (object) is not existent, and therefore it is not possible 
for any object to become an object of knowledge—in 
regard to that, the Sautrantika raises the following 
objection. The non-existence of a thing at the time of its 
knowledge need not result in its not becoming an object 
of knowledge. Indeed, it is only the property of being 
the cause of the origin of knowledge that constitutes being 
the object of knowledge.^35 

And by so much it does not follow that the eye etc. 
(which are the causes of the origin of knowledge) form 


934. This Sutra is explained 
by S'aikara as refuting Buddhist 
nihilism. 

935. The B.P. cites an analogy. 
By perceiving the movements of 
the branches of a tree at a 
distance, one infers a breeze 
blowing there, and can go there 
to enjoy it. The knowledge 
about the breeze is through 


inference and not perception. 
Similarly, the so called direct 
perception of the external world 
which leads to purposeful action, 
is really of the nature of an 
inference. The Sautrantika 
claims that his theory of know¬ 
ledge reconciles the momentari¬ 
ness of things with a real 
objective world. 
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the objects of knowledge ; because it is admitted that the 
condition of becoming the object of knowledge comes to 
the object of knowledge only through giving up its own 
form (to the consciousness). Although a thing has 
disappeared after giving up its own form (to the 
consciousness), it is nevertheless inferred to exist in the 
form of blueness etc*, which is found in association with 
knowledge. Moreover, the form of every posterior state 
of knowledge does not result from every prior state of 
knowledge ; because then it will follow that during the 
existence of a series of states of knowledge relating to 
blueness, the state of knowledge relating to the yellow 
colour cannot originate. Therefore, the variety relating to 
knowledge is solely due to the external objects.936 

To this, the reply is given thus: M (The external 
world cannot hv known from inference} because in regard 
to what has ceased to exist, it (i.e., the passing over of its 
properties to another thing) is not seen” {Vtd. Sut . II. 2. 25). 
The above-mentioned blueness and other forms which are 
found in association with knowledge—they cannot be the 
forms of external objects which have disappeared out of 
existence and which are not really existent. Why ? 
“ Because it is not seen.” Indeed, when a thing 
possessing particular attributes has gone out of existence, 
its attributes are not seen to pass over to another thing. 
Reflections etc. are also only of what is permanent. 937 
Even then it is not merely of the particular attributes (that 
there is reflection, but also of the possessor of those 
attributes). Therefore, the variety which appertains to 
states of knowledge and which arises out of the variety of 
external objects, results only from the existence of external 
objects at the time of (the ongin of) knowledge. 


936. Yogschara idealism is mirrors) such phenomena as 
here attacked by the Sautrantika. those which arise when a china 

rose is placed by the side of a 

937. The 3.P. says that in transparent crystal are meant 

addition to reflections (from here, 



Adhik. ///, Silt* 27) NO MOMENTARINESS 


57 


Once again, he (i.e., the Sutrakara) speaks of the 
errors common (to both the Vaibhashikas and the 
SautrSntikas). 


Sutra 26. Udastnanantapi chaivam siddhth (200) 

The accomplishment (of every thing) even to the 
indifferent (may result from the theories of moment- 
arincss etc.) thus. 

Thus, that is, when the theories of momentariness, 
of creation out of nothing and of destruction without a 
cause, are all admitted, everything may result to the 
indifferent, i.e., even those who do not hold themselves in 
readiness to act. What is accomplished by efforts etc. is 
either attainment of what is desirable or the avoidance of 
what is undesirable. Indeed, if all things are momentarily 
destructible, every preceding thing, or the attribute 
associated with it, such as latent effects etc. (leading to 
Svarga etc.) or knowledge etc. (leading to final release), 
does not ever persist anywhere in the succeeding moments ; 
and therefore, there is nothing that remains to be 
accomplished by efforts etc. Under such a circumstance, 
because all ends are accomplished without effort, the 
fruits appertaining to this world and the next, and the 
final release result to the indifferent also. 


ADHIKARANA IV 

UPALABDHYADHIKARAyA 

srnrr«r TOKt! 

Sutra 27. Nabhava upalabdhel) (201) 


III S.B.—8 
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There is no non-existence (of things other than 
knowledge) because it (i.e.> the external world) 
is perceived. 

The Yogacharas who maintain that the reality is mere 
knowledge, raise the following objection* What has been 
stated above to the effect that the variety relating to 
knowledge is due to the variety of external objects—that 
is not appropriate ; because those very items of knowledge 
themselves that refer to external objects and possess 
several forms are, like the objects, wonderfully varied in 
character. And the variety in essentials appropriately 
results solely from the influence of innate impressions. 
The innate impressions also are nothing but an unceasing 
flow of completely distinct ideas. That the knowledge 
having the form of a pot produces the knowledge having 
the form of the two halves of the pot ; that which 
produces the knowledge of that (pot) of the kind 
mentioned above is the knowledge of the pot antecedent 
thereto ; and that which produces the knowledge of this 
pot of the kind mentioned above is the knowledge of the 
pot antecedent to this (last-mentioned pot) ; such a stream 
is called the innate impression. 

If it be asked how knowledge which is internal can 
possess the form of mustard seeds, mountains etc., which 
are all external, the reply is given thus. For an external 
object to be also capable of practical realisation is to be 
dependent on the shining forth of knowledge (in the 
consciousness), because otherwise there can be no 
difference between what is known to oneself and what is 
known to another. And it has necessarily to be accepted 
that knowledge which is shining, possesses forms, because 
that (knowledge) which has no form is not associated with 
shining. And the form which is obtained by perception 
in relation to knowledge is one only, and the appearance 
of that (form) as though it were external is also the result 
of error. And as knowledge and the external object to 
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which it relates are both as a rule perceived together, 
therefore also the external object is not other than 
knowledge. 938 


Again, those who admit (the existence of) external 
objects, have also to accept necessarily that knowledge 
has the form exactly corresponding to the external object 
to which it refers ; because in regard to various states of 
knowledge relating to pots, clothes, etc., the peculiar 
characterisation of knowledge by each of those external 
objects cannot appropriately resull to it without its exact 
correspondence with those particular external objects, 
since by so much alone all practical realisations are brought 
about, and the postulation of external objects over and 
above that (knowledge) is unwarranted by any authoritative 
means of proof. Therefore, the real entity is nothing but 
mere knowledge; and there is no external object in 
existence. 938 

If it be so arrived at, we give the following reply, 
u There is no non-existence (of things other than know¬ 
ledge) because it (i.e., the external world) is perceived.*’ 
It is not possible to maintain the non-existence of external 
objects which are other than knowledge. Why? Because 
knowledge is obtained in the form of causing in the 
knower the capacity that leads to practical realisation of 


938. The illusion of two moons 
is cited by the &.P. as favourable 
to this Yogachara argument. In 
the cognition of the two moons, 
both are apprehended together: 
and hence the second moon is 
not different from the moon. 
The B.P. suggests a syllogism: 
Blueness etc. are not different 
from knowledge (about them), 
because they are necessarily 
apprehended along with the 
knowledge ; as in the case of the 
second moon. 


939. The argument runs thus : 
Knowledge shines only with 
form, and two forms, one relat¬ 
ing to knowledge and another 
to the object, are not cognised. 
Moreover, the object and the 
idea are apprehended together. 
Further, the idea in the mind 
corresponds with the object in 
every particular. All these oan 
be explained without assuming 
the existence of an external 
world and on the basis of know¬ 
ledge being the only reality. 



60 


SRI-BHASHYA 


t Chap* If, Part I / 


particultr external objects. 94 0 Thus indeed all men in the 
world obtain their realisation, “T know the pot.” Those 
who, with the help of the import of the root, jan, to 
know (namely, knowledge), which has the above- 
mentioned form, which is related to a subject and also to 
an object, and which, having the world as its witness, is 
directly shining forth—(those who with such help) prove 
that mere knowledge alone is the reality, they become the 
laughing stock of the world.941 This has been explained 
with great skill at the time when those who were secret 
supporters of Buddhist views but had put on the guise 
of supporting the Veda , were controverted. 94 ^ 

What has been stated above to the effect that, in 
consequence of their simultaneous perception as a rule, 
blueness and its knowledge are identical with each other— 
that is opposed to their (i.e., the opponents’) own 
statements, because being together is. to be the cause 
whereby is proved the difference between things (which 
are together). However, the necessary simultaneous 
perception (of an object) along with that knowledge the 
sole essence of which consists in the capacity to realise an 
external object—this, it is ridiculous to say, proves the non¬ 
distinction (of knowledge) from that (object). 94 ^ Further, 
the various kinds of knowledge which undergo unobserved 
destruction, are devoid of any continuing and persistent 
farm; therefore the innate impression can hardly be 


940. The reply is given here 
to the contention that knowledge 
possesses form because it can¬ 
not otherwise shine forth. When 
blueness is apprehended, $.P. 
explains, it is northe form of the 
knowledge ; it is a form condu¬ 
cive to the practical realisation 
of the object of knowledge. 

941. Knowledge shines forth 
only as related to a subject and 
an object. If the two latter are 
illusory, how can knowledge 
alone be proved to be real ? It 
cannot be on the basis of iome 


other knowledge, because such 
other knowledge is not cog¬ 
nised. If on the ba#is of the same 
knowledge, then, as some 
elements of it are stated to be 
unreal, what remains also has to 
be unreal. (S.P.) 

942. See pages 68-72 of Vol. L 

943. Togetherness in being 
perceived implies two different 
things and not one. The 
presence of the differentiating 
cause can prove only the differ¬ 
ence. 
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established. How can the later knowledge, which is 
produced by the earlier knowledge which has gone out of 
existence, receive its innate impression (from the earlier) ? 
Therefore, the variety relating to knowledge is certainly 
due to the variety of things. 

The specific characterisation of the knowledge which 
is directly perceived as having the character of inducing 
the capacity for practical realisation relating to particular 
external objects is dependent upon the relation of (that 
knowledge) with those particular external objects 
(themselves). And (such) relation has the characteristic 
of conjunction. Indeed, knowledge is also a substance. 
It has already been stated^ 44 that it is nothing contrary 
to reason that in the same way in which the substance of a 
ray of light, which is an attribute (of the substance) of 
light, possesses the character of a substance,—(in the same 
way) knowledge, also, which is an attribute of the 
individual self (possesses the character of a substance). 
Consequently, there is no negation of external objects. 

It has been stated by other schools (than the Vedanta ), 
with the help of the illustrative example of the knowledge 
had in dreams, that the various kinds of knowledge 
appertaining to the waking state are also devoid of 
objective support. To this, he (i.e., the Sutrakdra) gives 
the following answer. 

Sutra 28 . • Vaidharmyachcha na svapnadivat (202) 

Also, it (i.e., the knowledge appertaining to the 
condition of waking) is not (concerned with false 
objects), as is the case with dreams, because it is 
unlike in nature (to dreams). 

It is not proper to say that the various items of 
knowledge appertaining to the condition of waking are 


944. Sea Vol. I, pp. 70-71. 
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dtvoid of object*; because those (items) differ in 
character from the knowledge produced in dreams. 
Indeed, the various items of knowledge had in dreams are 
produced out of sleep and other such misguiding 
instruments, and are moreover stultified (later), whereas 
the various kinds of knowledge appertaining to the 
condition of waking are the opposites thereof ; therefore 
they hare not the same nature with them (i.e., the items 
of knowledge in dreams). And if all kinds of knowledge 
are taken to be destitute of objects, whatever object also 
is sought to be established by you, cannot result; because 
inference also, which has no objective support, is devoid 
of objects. If that (inference) is associated with an object, 
then the nature of knowledge becomes uncertain ; and 
therefore the absence of objects (in knowledge) is well 
disproved. 945 


Sutra 29* Na hhavo *nupalahdheh (203) 

•t 

There is no existence (of such knowledge as is 
devoid of objects), because it is not cognised. 

There can possibly be “no existence ” of mere 
knowledge unassociated with objects. Why ? Because it 
(i.e., such a thing) is nowhere cognised. Indeed, 
knowledge, which is neither related to a subject nor 
related to an object, is nowhere found. That, even in the 


945. Some syllogisms are 
implied here, and criticised as 
fallacious: (i) Knowledge in 

the waking state is devoid of 
objects, as it is of the nature of 
knowledge, like knowledge in 
the dreaming state. The reply 
to this is that knowledge is 
devoid of objects only under 
certain circumstances like 
dreaming etc. (This concedes, 
for the sake of the argument, 
that dream knowledge is devoid 


of objects.) (ii) Knowledge in 
general is devoid of objects as 
it is of the nature of knowledge. 
The answer to it is that this 
inference which is knowledge 
has an object. So knowledge 
is seen, even according to 
the supporter of the syllogism, 
to be both with an object 
and without it. Thus the 
nature of knowledge is not 
conclusive of its being without 
objects. 



Adhik. V, Sut . 30] BUDDHIST NIHILISM 


63 


case of the knowledge had in dreams, and in other such 
cases, there can be no non-existence of objects, has 
already been established, while the various theories about 
the manifestations of things to the consciousness (i.e,, 
theories of perception and error) formed the subject-matter 

©f discourse.946 


ADHIKARANA V 

SARVATHANUPAPATTY ADHIKARANA 

Sutra 30> Sarvath^nupapattcicha (204) 

Because also it (i.e., the theory of the Madhya- 
mikas) is altogether inappropriate. 

Here the Madhyamika who maintains that everything 
is a void raises the following objections. Indeed, the 
view which holds the nothingness of things is the highest 
and ultimate opinion expressed by the Buddha. 
Momentariness etc., were explained on the admission 
of the existence of external objects so as to be in keeping 
with the intellectual capacity of (particular) pupils. 
Knowledge and external objects are all non-existent. 
Nothingness alone is the reality ; and the acquisition of 
the condition of non-existence is itself final release ; thus 
verily does # the opinion of the Buddha stand. 

This itself is indeed proper ; because nothingness, 
being incapable of btfing proved by reason, is self- 
established. A reason has certainly to be sought for in 
regard to (the proof of) what is existent; and that which 
is existent is not produced either from positive existence 
or from negative existence. Surely, the origin of anything 


946. See Vol. I, pp. 160-162. 
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is not seen to proceed out of a positive existence. Indeed, 
pots etc. are not produced out of lumps (of clay) etc., 
when they are not pressed (i.e., destroyed). Nor is the 
origin (of anything) produced out of negative existence ; 
because, when lumps (of clay) etc. are destroyed, pots etc., 
which are produced out of negative existences, will 
necessarily possess the character of non-existence. 

Similarly, the production (of a thing) is not possible 
either from out of itself or from out of another thing. If 
a thing is itself produced out of itself, it will lead to the 
error of petitio principiiy and also there will be no purpose 
served by it. If one thing is produced out of another, it 
leads to the production of everything out of every (other) 
thing, as there is no difference in the otherness (of other 
things). The absence of destruction also results from the 
absence of birth. Therefore, nothingness alone is the 
reality. Consequently, birth, destruction, existence and 
' non-existence are all merely erroneous knowledge^? 

Moreover, on the ground that there can be no error 
without a basis for it, it is not necessary (like Advaitins ) 
to accept some real entity or other as the basis of error ; 
because error can rise, even though the misguiding cause 
of that error, the quality of being the seat of error, the 
quality of being the knower and other such things are all 
unreal; similarly, error can possibly rise even though its 
basis is unreal. 

For all these reasons, nothingness is the reality. 

• 

If it be so stated, it is stated in reply : “ Because also 

it (i.e., the theory of the Madhyamikas) is altogether 
inappropriate.” (Ved- S«f. II. 2. 30) Your view that all 
things are nothing is not possible, because it is altogether 

947. The nihilist logic of reasons for existence, non¬ 
negation is set out briefly as existence remains self-establish- 
proceeding on the basis that ed. Ramanuja’s reply presently 
existence alone needs to be makes a further analysis of the 
proved. When there are no Madhyamika’s ’void’. 
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inappropriate. It is asked whether your proposition is that 
all is real, or unreal, or otherwise. In any case, the 
nothingness believed in by you cannot possibly exist, 
because it has been already established that in the world 
the words, 44 existence ” and “ non-existence ”, as well as 
the states of knowledge corresponding to them, relate to 
particular conditions of a thing which is actually 
existent. Therefore, by him who wants to prove the 
proposition that all is nothing as well as by him who seeks 
to prove the proposition that all is real existence, the 
proposition that is actually enunciated is that all things 
actually existent certainly possess the capability of being 
associated with particular conditions of existence ; there¬ 
fore, the nothingness accepted by you is nowhere proved 
to exist. 

Moreover, after arriving at nothingness, with the help 
of some means of proof or other, one who desires to 
prove nothingness will have to accept the reality of such 
means of proof ; if such (means of proof) is taken .to be 
non-existent, then all things are real; consequently, in 
any case the nothingness of all things also is 
inappropriate. 948 

ADHIKARANA VI 

EKASMINNASAMBHAVaDHIDHIKARANA 

Sutra 31 * •Naikasminnasambhavat (205) 


948. The Sutra is understood 
to mean that the Madhyamika 
system is inappropriate al¬ 
together—that is, both in its 
principles and its proofs. Rama¬ 
nuja first criticises Nagarjuna's 
well known view that the ultimate 
principle or void is neither 
existent, nor non-existent, nor 
both simultaneously, nor differ¬ 
ent from both—but beyond these 
four alternatives. He mentions 

III S.B.—9 


only the first two, as all possibili¬ 
ties other than existence fall 
under ' non-existence ' in his 
view. &.P. explains the Madhya¬ 
mika scheme thus: A pot is 
existent as a pot and non¬ 
existent as a potsherd. It is also 
not existent as a potsherd and 
not non-existent as a pot. Ra ma - 
nuja finally clinches his case by 
pointing out that the Madhyamika 
cannot prove his theory at all. 
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(The Jaina theory) cannot be true because of the 
impossibility of the presence (of contradictory 
attributes) in one thing. 

The Buddhists have been refuted so far. The Jainas 
also hold, in regard to the world, that it has, among other 
things, the infinitesimal atoms as its cause ; therefore, 
the view of the Jainas is sought to be discredited 
immediately afterwards. 

They (i.e., the Jainas) are surely of the following 
opinion. This world, which consists of selves and non¬ 
selves, is without a Lord ; and it is made up of six 
substances ; and these are known as the jlvas (selves), 
dharma (the cause of motion), adharma (the cause of 
inertia), pndgala (matter), kaia (time) and dkaia (space). 
Of those, the jivas are of three kinds—namely, the 
bound, those who have obtained perfection through yoga 
and those who have attained final release. Dharma is 
known to be that particular substance which, in regard to 
things possessing motion, forms the cause of motion, and 
which pervades the whole world. And adharma forms 
the cause of inertia and is all-pervasive. The pudgala f 
indeed, is that substance which possesses colour, smell, 
taste and touch ; and it is also of two kinds, namely, that 
which consists of atoms and that which has the nature of 
their aggregates : and it consists of air, fire, water, earth, 
the body, the world etc. Time is a particular atomic 
substance which forms the cause of the practical 
realisations of the present, the past and the future. The 
akcifa also is one and consists of infinite spatial divisions. 
Cut of these again are also abstracted five substances 
which are other than atoms and are known as astikdyas 
(i.e., groups), namely, the jiva-astikaya, the dharma - 
astikaya , the pudgala-asktikdya and the akdia-astikaya* 
The term ‘ astikaya ’ is used to denote a substance which 
exists in more places than one. 949 

949. Several technical terms that which has existence and 
of the Jainas ar e given here, magnitude. It has many prade&as 
Astiknya has been defined as or portions of space occupied by 
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They (i.e., Jainas) also make another list of things 
which is helpful to the jivas in the attainment of final 
release, and which comprises in it the jivas y the non¬ 
self, the asrava (the influx of sense-impressions), 
bandha (bondage), nirjara (austerities), samvara 
(meditation) and moksha (final release). From the brief 
mention made of final release, the means for attaining 
final release are also to be understood ; and such means 
consist of perfect knowledge, sight and conduct. Of 
those things, the jlva , however, is that which possesses 
the qualities of knowledge, sight, pleasure and power. 
The non-self consists of all those things which are fit for 
the enjoyment of the jlva ; the asrava is the sensory organs 
etc., which form the instruments of enjoyment of those 
(jtvas). Bondage also is of eight kinds, namely, the 
fourfold ghatikarmas and the fourfold a ghatikarmas. 
The first set of these is that which injuriously affects the 
knowledge, sight, power and pleasure which are all the 
natural qualities of the jivas ; the other set forms the 
cause of the bodily configuration, its personality, its 
preservation and its consequences of pleasure, pain and 
indifference. Nirjara is the tapas which is the means of 
attaining final release and which is learnt from the 
teachings ot an Arhat. Samvara is known to be that 
restraint of the sensory organs which has the nature of 
mental concentration. Moksha , on the other hand, is the 
manifestation, in its natural and true ferm, of the self of 
him whose sins, beginning with attachment, have all been 
removed. 


atoms. The atoms of time do 
not form groups, and there is no 
k/ilastikaya. The pudgala atoms 
have each only a single prade&a, 
but in combination they become 
kayas. See Nemichandra’s 
Dr a vyasa it gra h a. 

950. The inflow of karma- 
pudgalas into the jivas through 
sensory and physical experi¬ 
ence is asrava. The means to 
check it is samvara. The karmas 
already in the jivas are destroy¬ 
ed by nirjara. The four ghati¬ 


karmas (or murderous karmas ) 
are those which veil determinate 
knowledge, hinder faith in the 
teachings of religion, cause in¬ 
difference to the quest for 
emancipation and actively 
obstruct such quest. The aghati- 
karmas (or non-murderous 
karmas) are those which give 
the self its life-span in a body, 
endow it with name and form, 
determine the family in which 
it is born and bring to it pleasure 
and pain. 
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The atoms also which form the cause of the earth etc.* 
are not of four kinds, as in the theory of the Vai^eshikas 
and others (i.e,, the Buddhists), but are all of one nature. 
The distinctions (among them) such as the earth etc. are 
the results of (their) transformations. They also say that 
the whole of the totality of things has a varied character,, 
in that it is differentiated into existence and non-existence, 
the eternal and the non-eternal, the identical and the 
different etc. (This is) because universally the sevenfold 
doctrine comes into operation thus : A thing is ; a thing 
is not; a thing is and is not; a thing is indefinable ; a thing 
is and is indefinable ; a thing is not and is indefinable ; 
and a thing is, is not and is indefinable. Because the 
whole of the-totality of things is made up of the modified 
states of substances, they hold that existence, oneness* 
eternity etc. are appropriate ; and as consisting of 
modified states, (it is made up of) the opposites of these. 
Modified states also are particular conditions of 
substances, and these (conditions) also have a positive as 
well as a negative form, and hence existence and non¬ 
existence and all else will be appropriate. 

It is stated here : “ (The theory of the Jainas) is not 

true, because of the impossibility of the existence (of 
contradictory qualities) in one thing r \ This is not 
appropriate. Why ? Because of the impossibility of the 
existence (of contradictory qualities) in one thing. 
Because in one and the same thing, it is impossible for 
contradictories such as existence and non-existence to be 
found together, as is the case with shadow and light. 

What is said is this. Because a substance and its 
characteristic, which is a particular condition denoted by 
the word ‘ modification * (or paryaya)* form distinct 
categories, it is not possible for contradictory attributes 
to meet in one and the same thing. Thus, a thing which 
is qualified by one particular modification such as existence 
cannot possibly be, at that very same time, associated 
with non-existence, which is the opposite of that 
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(existence)* The impermanence of a substance is its being; 
the abode of the particular modifications known as birth 
and destruction ; the opposite of this is also permanence* 
and how can this co-exist in that (substance)? To be 
different (from a thing) is also to be the seat of a 
contradictory attribute (in relation to that thing) : its 
opposite also is to be identical, and how indeed can this 
co-exist in that (substance)? For instance, it is not 
possible for the generic properties of the horse and the 
buffalo to co-exist in one and the same thing at one and 
the same time. This thing has already been fully 
explained at the time that the upholders of Bhedabheda 
were refuted under the aphorism, “That (viz> y the fact 
that the scripture forms altogether the source of the 
knowledge relating to the Brahman) results, however, from 
(His constituting) the true purport (of the scripture) 
(Ved. Sut . I. 1. 4) 951 

Inasmuch as time is perceived to be merely an 
attribute of things, it cannot be predicated of it that it has 
separate existence or non-existence, nor are these required 


951. The synd-vada of the 
Jainas, known also as the sapta- 
bhahgi-naya, is here stated and 
criticised. It is claimed to be a 
sevenfold description of any 
object, exhausting all possibili¬ 
ties of statement about what it is, 
what it is not and what its rela¬ 
tions are witfc other things. The 
word, ‘syat,’ is the potential third 
person singular of the verb, 'as' 
(to be) ; as such it means 'may 
be’. But the Jainas claim that the 
word is used as an indeclinable. 
It is a conventional symbol to 
indicate the sevenfold descrip¬ 
tion and no more. The word 
'bhaiiga' should be taken to 
indicate something like differ¬ 
ence. A thing is existent with 
reference to its own essential 
nature, substance, time and 
place. It is non-existent with 
reference to the essential nature, 


substance, time and place of any 
other thing. As these two state¬ 
ments, one affirmative and the 
other negative, can be made 
only successively and not simul¬ 
taneously, the thing is indescrib¬ 
able. When we take into 
account the indescribability of a 
thing along with its existence or 
non-existence or both these 
together, we have three other 
alternative modes of description. 
Ramanuja's reply is that it is a 
semantic solecism to speak of a 
thing as having contradictory 
attributes at the same time. 
When a substance has many 
states, it is the substance which 
is one and the states which are 
many. The arguments used 
against Bhaskara under Ved . 
Sut. (I. 1. 4) are also recalled. 
See Vol. I, pp. 282-4. 
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to be disproved (here). To those who practically realise 
things, the practical realisation that time is or is not 
resembles the practical realisation relating to the existence 
or non-existence of the genus etc. Indeed, it has already 
been stated that genus etc. are perceived merely as adjuncts 
of substances. It may however be asked how it is 
declared by those who are learned in the Veda that one 
and the same Brahman constitutes all things. The reply 
has been given that it is because the Highest Person, who is 
omniscient and omnipotent, and who wills the truth, has 
all intelligent as well as non-intelligent things for His body. 
It has also been already stated that the difference is 
complete between the body and the embodied being (on 
the one hand) and their several attributes (on the 
other). 952 

Moreover, che six substances beginning with the 
jivas do not possess the character of being the 
modifications of one substance, and therefor® in relation 
to them it can hardly be predicated, among others, that 
they are one or many, either because they consist of one 
substance or because they consist of modifications. Again, 
it may be said that these six substances are so (i.e., many 
or one), either through their own modifications or through 
their selves individually. In this case also, there results 
contradiction of the admitted theory that all things vary 
in character from one another, because there is no mutual 
identity (between them). Therefore, this view held by 
the Jainas is improper (here) also. The errors already 
pointed out in regard to the view which holds that 
infinitesimal atoms not presided over by the Lord are the 
cause, continue to remain in force as before (in regard to 
the view of the Jainas also).953 

952. The atomic nature of Ved. Sat. (II. 1. 9). See Vol. II. 
time is denied. The relationship p. 326. 

of body and soul between the 953. The criticism of the 
world and the Brahman is Nyaya-Vais'eshika atomic theory 
referred to in many places. For in the Mahadd%rghatvadhikarana 
instance, see Vol. I, pp. 195-9. above (pp. 28-32). is referred 
The term 'body' is defined under to. 
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Sutra 32' Evam chatmakartsnyam (206) 

Thus also, the character of not being a whole 
(results to) the self. 

Thus , that is, if your admitted theory continues to 
be, 954 there will also result to the self the character of 
not being a whole . Your position is indeed this, that 
the jiva which has no definite dimensions in space, has 
also the dimensions of the body (it occupies). It being 
so, inasmuch as the self which occupies the bodies of 
elephants and the like, has to occupy a smaller space when 
it enters the bodies of ants etc., which occupy a smaller 
space than those (bodies of elephants etc.), the character 
of being a whole does not result to it. The meaning is that 
incompleteness results (to it). 

Again, it may be said that the self, owing to its 
possessing the properties of contraction and expansion, 
attains the different states denoted by the * term, 
,l modifications 99 (or paryayas) and that thereby the above 
contradiction is negatived. To this, he (the Sutrakdra) 
gives the following reply. 

it =er 

Sutra 33 * Nci cha parydyddyapyavirodho 

vikarddibhyah (207) 

Also, there is no non-contradiction owing to 
(the self acquiring) modifications, because of other 
modifications. 

It is not possible to sat aside the above contradiction 
by reason of (the self) acquiring different conditions 

954. S'ankara understands the word to mean : "if the Jaina 
‘evam’ (or ‘thus’) in the Sutra as system, as set out above, is 
in the manner of the objection accepted/' This, in his view, 
raised in the previous Sutra, avoids tautology. 

Ramanuja differs; he interprets 
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consiftmg of contraction and expansion, because the 
resulting evil, such as (other) modifications and imper¬ 
manence etc. due to those (modifications), will lead to the 
assumption (by the self) of a character exactly equivalent 
to that of a pot.955 


Sutra 34 . Antyav<ysthite$chobhayanityatvadavi&eshah 

(208) 

Also, because of the persistence of the final 
condition (of the self in salvation) there is the 
permanence of both (the self and its dimensions in 
that state), and hence there is no difference (with the 
previous states). 

The final dimension of the self is found in association 
with the condition of final release. This remains 
established owing to (the self) not taking up any other 
body thereafter; hence the self and its dimensions in 
association with the condition of final release are both 
eternal; and therefore that (final dimension) is tfa ejl2,tu ral 
dimension of the self ; and so there can be no difference 
with the prior (state). Consequently, the self cannot 
possess the dimension of the body. Accordingly, this 
view of the Jainas is indeed full of inconsistencies.356 


Others are implied—such as arr 
outward direction to its function¬ 
ing and its incapacity to become 
the object of knowledge. These 
can mean only the destruction 
of the essential nature of the 
self. 

958. If the self realises its 
true nature on liberation, and if 
the self has dimensions, the 
dimensions in the freed state 
must be its natural ernes. The 
Jainas agree that the self has 
a pratiniyata-svarupa (definite 
form of its own), but not that it 
has any definite magnitude. 


955. The Jainas think of the 
jtva as a substance, and as such 
it undergoes modifications. It 
also has magnitude, the number 
of pradetas varying from body 
to body and also in the same 
body from time to time. The 
pradegas of the jlva are also 
sometimes called its avayavaa 
and sometimes parynyas. These 
views are criticised. Two 
difficulties arising therefrom 
are expressly mentioned— 
the attribution of modifications 
(such as birth) and of imperma¬ 
nence (or death) to the self. 
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Sutra 40 * //a cfctf kartuh karapam (214) 

And out of the agent (i.e., the jlva) the 
instrument (namely, the mind) cannot be produced. 

Out of the agent who is the jtva , the instrument 
which is the mind, cannot be produced as stated (above 
under II. 2. 39): “ Out of Sankarashana is born the mind 

called Pradyumna Because from the scriptural passage, 
“ From Him is born the prana , the mind and all the 
sensory organs ” (Murid. Up . II. 1.3), (it can be made out 
that) the origin of the mind is from the Supreme 
Brahman.^ Thus, inasmuch as it (i.e., this system) 
deals with things opposed to the Veda> the authoritative¬ 
ness of this system is also negatived. 

If it be so arrived at, we give the following reply. 964 


fNrrsrrf^rr^ 

Sutra 47. Vijndnddxbhave 

963. It may also be implied 
here that the birth of the 
ahankara from the manas , 
according to the Pancharatra , is 
again opposed to the Vedic 
teaching, where the manas is 
produced from the sattvika 
variety of the ahankara. 

964. The y>urvapaksha here 

mentions or implies the follow¬ 
ing arguments against the 
Paficharatra system : (i) This 

system is condemned in this 
Adhikarana, because this p&da 
of the Ved. Sut is devoted 
wholly to the condemnation of 
other systems of thought, (ii) All 
the Sutras here condemn this 
system. It is not the case that 
the first two are critical and the 
last two favourable, (iii) Sutra 42 
means that the system is to be 
rejected because it is opposed 

III S.B.—11 


fT3prF?r^v: 

vd tadapratishedhah (215) 

to the Veda and also suffers 
from internal inconsistency. 
Compare the use of the word, 

‘ vipratishedat \ here with its use 
in Ved. Sfit. (II. 2. 9). (iv) 
S'andilya’s praise of the system 
for helping him after the Veda 
has failed him is censure of the 
Veda. Ramanuja's reply is: 
(i) This Adhikarana is also 
condemnatory, as it sets aside 
the views of those who regard 
the system as lacking in 
authority. (ii) Va in Sutra 41 
indicates a new line of thought, 
namely, the beginning of the 
reply to the criticisms in the two 
preceding aphorisms. (iii) 
1 Vipratishedat ‘ has to be under¬ 
stood in conformity with the 
context, (iv) S'andilya found 
the system easier to ’understand 
than the Veda, but not opposed 
to it. 
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However, it (i.e., the authoritativeness of the 
Pancharatra) is not negatived, because they 
(Sankarshana etc.) are all of the same nature as what 
is intelligent and the source (i.e., the Brahman). 

By means of the word * va 9 (‘however’), the view 
(above indicated) turns round (i.e., is rejected). Whatever 
is intelligent and is also the source (of being),965 that is 
the Supreme Brahman who is indeed the intelligence and 
the source. If Sankarshana, Pradyumna and Aniruddha 
indeed have (like Vasudeva) the same characteristics as the 
Brahman , then the system which i* devoted to teaching 
about them cannot be denied authoritativeness. 

What is said is this. This is the objection raised by 
those who are ignorant of the position of the Bhagavatas 
(i.e., the followers of the Pancharatra)—that the origination 
of the jlvasy which is opposed to the Vedas , is upheld by 
them. Their position is that He who is known as 
Vfistideva, who is the>Supreme Brahman Himself and who 
loves His devotees, exists out of His own will in four 
forms in order to be the object of the devotion of His 
devotees. 

To the same effect, it is given in the Paashkara 
Samhito , commencing with the following passage : 
“ Wherever indeed the fourfold Self is, as a matter of 
duty, worshipped by the Brahmanas, under His names in 
the proper order, as an object of devotion, that is the 
dgama (or the scripture)/' (?)966 That this worship of the 
fourfold Self is also (the same as) the worship of the 
Supreme Brahman under the name of Vasudeva is 
declared in the Sattvata Samhita thus: "To those 

965. ‘Jdi\ here rendered as here as vijnanadi is based on 
'source*, is in the neuter gender. Pancharatra sources according 
B. P. points out that it is to be to $.P. 

taken as the nominative singular 966. Here we have as it were 
of 'tidin' (i.e., ’the eater*). The a definition of the word, l agama\ 
Destroyer is also the Source, under which name the scripture 
The description of the Brahman of this system is known. 
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BrShmanas indeed who worship (God) under the naimes 
of Sat , Brahman , and Vasudeva, this is the supreme 
Adstra which produces discrimination, the great 
Upanishad dealing with the Brahman" (?) 967 

It is this very Supreme Brahman known as Vasudeva 
who is the embodiment of six qualities in their perfection, 
and being differentiated into the divisions of the supremely 
subtle (para)y the aggregated ( vyuha ), and the great and the 
mighty (vibhava), is well reached by devotees, when He 
is worshipped by them according to their qualities with 
religious works based on knowledge. It is also declared 
by them (i.e., their Jdstras) that the vyuha is attained by 
worshipping the vibhava and then the subtle Supreme 
Brahman known as Vasudeva is attained by worship of 
the vyuha . The vibhava is indeed well known to be the 
class of manifestations in the forms of Rama, Krishna etc. 
The vyuha consists of Vasudeva, Sankarsha^a, Pradyumna 
and Anicuddha, and is thus a fourfold aggregate. The 
subtle is the Supreme Brahman who is in the form solely 
of the six qualities and is known as Vasudeva. 

As it is said in the Paushkara (Samhitd) in the 
following and other passages : “ For the reason that this 

Supreme Brahman who is imperishable and is known by 
the name of Vasudeva, is well attained from this Sastra 
by means of rituals based on knowledge.”. (?) There¬ 

fore, because Sankarsha^a and others are of the nature of 
forms taken at will by the Supreme Brahman , and because 
it is declared that (the Supreme Brahman) has births of 
the form of the assumption of bodies at will arising out 
of motherly love for devotees as established in the 
scriptures from the text, u The Unborn One is born in 
many ways”. {Taitt. Ar. III. 13. 1), there can be no 
contradiction of the authoritativeness of the tiastra which 
states this (above-mentioned teaching). Because the 

967. 4.P. points out that the refers to Sankarshana, Pra- 
context in the Paushkara Samhita dyumna and Aniruddha.’ 
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Individual self, the tuanas and the ahahkdra are presided 
over by Sankarshana, Pradyumna and Aniruddha 
(respectively), there is no opposition (to the Vedas) in they 
themselves (i.e., Sankarshana, Pradyumna and Aniruddha) 
being denoted by the words, ‘the individual self 7 etc. ; 
this is si*Hlar to denoting the Brahman by the words,, 
, l dkciia ' ‘ ptdna * etc. 


Sutra 42. Vipratisheddchcha 

Because also of the negation (of the origination 
of the jlva in the Pancharatra itself, its authoritative¬ 
ness is beyond question). 

Indeed, even in that system (i.e., the Pancharatra^ 
the origination of the jtva is negatived.968- As stated in 
the Parama Samhita : “The nature of the prakfiti is 
said to be that it is without consciousness, that it is meant 
for another (i.e., the jtva) y and is eternal and ever 
changing, that it has (or is made up of) the three qualities 
(i.e., sattva y rajas and tamas), and that it is the field for 
(the experiences of) those having the bondage of karma . 
Between it and the purusha (i.e., the individual self), the 
relation is by pervasion. H« (i.e., the purusha) is 
determined in real truth to be beginningless and 
endless/ 7 (?) Because there are to be found in all the 
Samhitds (of the Pancharatra) statements in this manner 
about the jtva being eternal, the origination of the 
essential nature of the soul is certainly negatived in the 
Pancharatra. How there happens to be discussion about 
birth, death etc., of the scul in the Veda and in the world 
will be explained under che aphorism, “ The soul is not 
(produced), because of (the declaration in) the 

968. Sutra 41 upholds the way is a strained interpretation, 
authority of the Pancharatra. * Sntra 42 refutes the purva- 
To understand it in any other paksha . 
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scriptures.” ( Ved . Sut. II. 3. 18). Hence the doubt 

that there is lack of authoritativeness (for the Pancharatra) 
on account of the theory of the origination of the jiva is 
thrown to a great distance, because the origination of the 
jiva is negatived there too. 

And that loud proclamation of some persons that this 
system is opposed to the Veda because it is made out from 
the following text, “ Sandilya, having obtained no 
satisfaction in all the Vedas with their subsidiary branches 
of knowledge, studied the Pancharatra scripture” {?), that 
no sure basis for the highest object of human pursuit was 
obtained in the Vedas with their subsidiary branches of 
knowledge—that (loud proclamation) has issued forth 
merely from the faith of those who have never smelt the 
sentences of the Vedas and never considered the host of 
their elaborations and principles of interpretation. It has 
been stated that the criticism of the fire sacrifice before 
sunrise in the statement, “ Those who make the agnihotra 
sacrifice before sunrise, they utter lies morning after 
morning ” (Ait. Br* V. 31. 6), is intended for the praise of 
the fire sacrifice after sunrise. In the context of the 
Bhumavidyd ( Chhdnd . Up . VII.), in the passage which 
begins with, “ Reverend sir, I have studied the Rtgveda , 
the Yajurveda , the Satnaveda , the Atharvana as the 
fourth, and fifthly the itihasas and purdnas ” 
( Chhdnd . Up . VII. 1. 2), enumerates all the sources of 
knowledge and ends with ”1, being such a person, reverend 
sir, am only a knower of Vedic texts and not the knower 
of the Atman * ( Chhdnd . Up. VII. 1. 3), it is stated by 
Narada that there was no gaining of the knowledge of the 
Atman in all the branches of knowledge other than the 
Bhumavidyd ; this is intended to praise the Bhumavidyd 
to be expounded thereafter. Or else this argument of 
Narada is with reference to his failure to attain that 
Supreme Reality, which is taught in the Vedas with their 
subsidiary branches of study. It is made out by the 
mention later on of the Reality, the Supreme Brahman 
who is called Vasudeva and is to be known from the 
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Vedanta , that similar is the case with Sandilya. It is 
stated in the Parama Samhita that the Panchatatra 
scripture is begun for easy understanding ©f the meaning 
of the Vedas, on account of its being difficult to 
understand: “Sir, the Vedas with their subsidiary 
branches of study and with the auxiliaries of these latter 
and with elaborations have been studied. The auxiliaries, 
with logical arguments, have been heard by me (from a 
teacher.) And in all these, I do not see anywhere as free 
from doubt any path to perfection by which success will 
be attained ” (?). And also: “ In the manner in which 
the auspicious Lord Hari, who is full of knowledge, seized 
the essence from the Veddntas and out of compassion for 
the devotees summarized them so as to make them 
easy...". (?) 


Therefore He (i.e., the well known) auspicious Lord, 
Vasudeva, who is t© be known solely from the Vedasp^ 
who has the name of the Supreme Brahman , who is 
the opposite of all that is evil and the sole seat of 
auspiciousness, who is infinite, who is an ocean of 
immeasurable generous qualities like knowledge and bliss, 
and who wills the truth,—(He) observed the devotees 
arranged according to the system of the four castes and 
the four stages of life and desiring the objectives of human 
pursuit known as virtue, wealth, enjoyment and final 
release ; being the shoreless ocean of mercy, condescen¬ 
sion and motherly affection, He understood that the 
Vedas 9 which teadh the truth regarding His nature, His 
glory and His worship and its fruits, which are divided 
into the Rik, the Yajus , the Soman and the Atharvan 


969. Ramanuja has in mind 
a possible argument that the 
Partcharatra, even if composed 
by the Supreme Lord, may be 
meant to deceive and delude, 
like the Buddhist teachings. 
The answer is that the Lord’s 
intention now is to save His 
devotees by presenting them 


with the teachings of the Veda in 
an easily intelligible form, and 
not to punish the opponents of 
the Veda. His qualities are 
auspicious; and the Veda, the 
only source of knowledge about 
Him, declares Him to be free of 
all evil. 
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divisions, which contain innumerable branches, and 
which are in the form of commandments, panegyrics and 
hymns—are difficult to understand by all other than 
Himself, be they gods or men ; He himself (therefore) 
created the PaficharStra scripture which teaches the truth 
about their (i.e., the Vedas') teachings. Thus it (i.e., the 
Paficharatra) is faultless. 

It has been explained by others (like Sankara) that 
these four aphorisms relate to the denial of the 
authoritativeness of a part (of the Paficharatra doctrine) 
opposed (to the Vedas) ; that (explanation) is not in 
conformity with the words of the aphorism, and is also 
opposed to the opinion of the author of the Sutras (i.e., 
Vyasa). After writing the aphorisms dealing with the 
principles of the Vedanta, it has been stated by the author 
of the Sutras in the section relating to knowledge in the 
Mokshadharma (a portion of the dtitiparvan of the 
Mahdbhdrata expounding the conduct leading to final 
release), while composing the compilation of the Bhdrata 
consisting of a hundred thousand (verses) for the sake of 
elaborating the Veda : “The householder, the student, one 
leading a retired life in the forest and the mendicant (ascetic) 
—-if he (i.e., any of these) desires to attain perfection, 
which deity should he worship V* (M. £. XII. 342. l.) 9 ?0 
Beginning thus, he (the Sutrakdra) expounds the scheme 
of the Paficharatra system by means of a long section, and 
declares thus : “ This has been extracted from the long 

story of fhe Bhdrata y running to a hundred thousand 
(stanzas), by using the mind as a churn, even as ghee is 
extracted from curds, as butter from curds, as the 
Brahmana from bipeds, as the Aranyaha from the Vedas , 


970. The question is asked of to Janamejaya. At the centre of 
Bhishma by Yudhishthira. In them aii is the S&ttvata or 
answer thereto, Bhishma tells Panchamtra system, which is 
many legends and stories commended in various ways, 
embodying traditional teach- The quotations from the M.B. 
ings. This is followed by similar reveal variations in readings, 
instruction from Vais'ampayana 
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as nectar from medicinal herbs u (M. B. XII. 353. 11-12); 
‘"This is a great Upanishad . It is connected with the 
four Vedas along with the settled doctrines of the Sankhya 
and the Yoga. It is called the Paficharatra ” (M. B*. 

XII. 348. 62) ; “ This is prosperity, this is the sacred text, 
this is the highest good/' (M. B. XII. 343. 33) ; “ It is 
consistent with the Rigveda , the Yajurveda and the 
Sdmaveda as well as with the hymns of the Atharvaveda ' r 
(M. B. XII. 343. 41) ; and “It will become an authority, 
indeed this is the law ” (M. B. XII. 343. 45). By the terms, 
* Sankhya* and‘Yoga*, jffdnayoga and karmayoga are 
meant, as stated in “ the jndnayoga of the Sankhyas and 
the karmayoga of the Yogins” (B. G. III. 3). In the 
Bhishtna-parvan also (it is stated) : * Madhava (i.e., the 
Lord), who has been sung by Sankarshana, is to be 
worshipped, served and honoured according to the rules 
of the Sattvatas by Brahmins, Kshatriyas, Vai£yas and 
Sudras well known through their qualities ” (M. B. VL 
66. 39-40). How can Badarayana, who speaks this, and 
is the foremost among the knowers of the Veda , speak 
against the authoritativencss of the Sattvata (i.e., the 
Paficharatra) system, which is devoted to an exposition 
ofmeditation, worship and such other things in regard to 
Vasudeva, who is the Supreme Brahman to be known 
•from the Vedanta ? 

But in passages like “The Sankhya, the Yoga, the 

Paficharatra, the Vedas , the Pa£upata also.do these 

teach the same thing, O sage, or do they teach 
differently ? ” (A/. B. XII. 359 1*2), it is sta*ted that the 
Sankhya and others deserve to be accepted. But in the 
Science of the Embodied (i.e., the Veddnta-SIttras) the 
Sankhya and others are condemned. It may be said that 
therefore this system also is equivalent to them. It is 
replied, “No”. There, too, this principle stated in the 
Science of the Embodied is applied. The meaning of the 
.question, “ Do these teach the same thing, or do they 
teach differently?” is this. Are the Sankhya, the Yoga, 
the Pa^upata, the Veda and the Paficharatra devoted to 
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the exposition of one and the same reality, or do they 
relate to the exposition qf different entities? If they are 
devoted to the exposition of one reality, what is that 
single reality? When they are devoted to the exposition 
of different entities, then, because of their being devoted 
to the exposition of principles conflicting with one 
another, and because it is impossible for any ambiguity to 
arise in regard to the reality, only one authority deserves 
acceptance. What is that one (authority)? $71 

Giving a reply to this, he begins, “ O, royal sage, 
learn these systems of knowledge these many creeds. 
The teacher of the Sartkhya is Kapila ” (M. B. XIL 

359. 64-5). He then shows that the Ssftkhva, the Yoga, 
and the Pa^upata are due to individual authors, because of 
their having been taught by Kapila, Hira^yagarbha and 
Pafcupati. He declares* the Vedas to have been composed 
by no embodied self: u He, the teacher of the Veda , is 
called Avantaratapas 99 (AT B. XII. 359. 66) *,972 and then 
he declares that NarSyaija Himself is the teacher of the 
PaficharStra thus : “ NSr&yaga Himself is the teacher of 

the whole of the Paficharatra M (.11. B- XIL 359. 68). 

This is the intention of him (i.e., the Sutrahara) who 
says thus. It is difficult to concede authority, in respect 
of reality as it is, to systems of individual origin, on 
account of their arguments about principles conflicting 
with one another and on account of their stand against 
the reality which is to be known only from the Vedas , 
which are free from the slightest trace of all imperfections 


971. The truth is only one in 
spite of the varied views of the 
different systems. Different 
views are tenable only in 
regard to ritual or worship, 
but not in regard to the 
Ultimate Reality. So, the Veda 
being the sole authority for 
knowledge about this Reality, 
whatever is uncontradicted by 
the Veda is acceptable in every 

III S.B.-12 


system. No principle or teach¬ 
ing of the Prtftcharrftra is contra¬ 
dicted by the Veda . and so it is 
wholly accepted. 

972. In M. B. (XII. 359), 
Narayana's word is said to have 
incarnated as Apantaratamas— 
there is a slight variation in this 
name—who arranged the Vedas 
and later re-incarnated as 
Vyssa. 
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like carelessness etc., on account of their superhuman 
origin ; Narayana, who is the Supreme Brahman , is to be 
known from the Veda ; hence the reality of every principle 
taught in the various systems, such as the pradhcina, the 
purusha and Pa&upati, is based on their having for their 
self Narayana, who is the Supreme Brahman to be known 
from the Vedas . 

Hence (he) says this also : “ In all these systems, O 

best of kings, according to the scripture and according to 
the reasoning adopted, the Lord, Narayana, is seen to be 
the firm basis” (M- B XII. 359. 68-9). The meaning of 
“ according to the scripture and according to the reasoning 
adopted ” is that to one who examines carefully th" reality 
expounded by every scripture according to the method of 
reasoning adopted therein, Narayana is seen to be the firm 
basis of all such realities; and that to one who believes 
that everything has the Brahman for its Self on the basis 
of such (Vedic) statements as, All this indeed is the 
Brahman 99 ( Chhdnd . Up- III. 14- I), and “ Narayana is 
all ( ? ), Narayana alone will appear as the firm basis 
of all the entities that are mentioned by the various systems 
without reference to the Brahman being their Self. 

Therefore, when Narayana, who is to be known from 
the Vedanta and is the Supreme Brahman, is Himself the 
author of the entire Pancharatra, none can find in it (i.e., 
this system) any similarity with other systems, because it 
teaches His nature and His worship and is His system. 

Hence there alone it is said : “The Sankhya-Yoga 
and the Veddranyaka are members of one another : 
together they are said to become one in the Pancharatra ” 
(M. B. XII. 358. 81). The Sankhya and the Yoga are the 
Sankhya-Yoga ; and the Vedas and the Aranyakas are the 
Veddranyaka . These are members of one another ; having 
become one by being devoted to the exposition of 
the same truth, they are said to be unified as the 
Pancharatra. 
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What is said amounts to this. The Arapyakas (or 
the Upanishads) accept the twentyfive principles 
enunciated by the Sadkhya, the (path of) meditation and 
mental concentration (i.e., yoga) consisting of (eight 
stages sujh as) self-control, religious observances etc. 
mentioned by the Yoga system, and the kinds of rites 
mentioned by the Veda ; they then go on to expound the 
nature of the Brahman, declaring that the principles (of 
the Sankhya) have the Brahman for their Self* that the 
Yoga is the mode of worship of the Brahman , and that the 
rites (mentioned by the Vedas) are of the form of His 
worship. All this indeed has been made clear by 
Narayai>a, the Supreme Brahman Himself, in the system 
of Psficharatra. 

In the Science of the Embodied, what is negatived is 
the principles of the Safikhya not having the Brahman for 
their Self, and not the nature of these (principles). In 
the Yoga and the Pa^upata (systems), the Lord being 
merely the instrumental cause of the world, the postulation 
of superior and inferior entities •$ the opposites of what 
they are and conduct prohibited by the Vedas have been 
rejected, and not the nature of the Yoga, nor the nature of 
Pa^upati. Hence it has been stated : “ The Ssftkhya, the 

Yoga, the PaffcharStra, the Veda and similarly the Pa^upata 
are based on the Atman and cannot be destroyed by 
logical arguments f \ (?) 

Accordingly, what has been stated by each of them in 
regard to the nature of each entity is accptable to that 
extent. It is not stated that everything (in these systems) 
is to be repudiated, as is the case with the philosophies 
expounded by Jina and Buddha. This is so because the 
above-quoted text has oneness of meaning with: “The 
Lord, Naraya^a, is (seen to be) the firm basis, according 
to the scripture and according to the reasoning adopted" 

(If. B. XII. 359. 68). 
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ADHIKARANA I 

VIYADADHIKARANA 

SOtra f, Na viyadaSruteh (21?) 

The spatial ether (or akata) is not (created), 
because there are no scriptural declarations to that 
effect. 

It has been stated above that the Ssnkhya and the 
other systems which are all outside the pale of the Vcda> 
are inconsistent, on account of their being based on 
erroneous reasoning and also because of self-contradiction. 
Now, with the object of showing the absence of even the 
smallest trace of self-contradiction and other errors in 
relation to his (i.e M the Sutrakdra s) views, the manner 
in which the world, consisting of intelligent and non* 
intelligent things and accepted as the effect produced by 
the Brahman (as the cause), is the effect, is taken up for 
examination in particular. 9 ?3 

Here the doubt is raised whether the spatial ether is 
created or not. What is it that is properly arrived at by 
reasoning? That the spatial ether is not cheated. Why? 
“ Because there are no scriptural declarations to that 
effect .” Indeed, it is only about an actually existing thing 


973. The first three pa das of 
Chapter II of the Ved. Sht. deal 
respectively with (i) replies to 
criticisms about the Brahman 
being the cause of the world, 
(ii) criticisms of theories positing 
other things than the Brahman 
as such cause, and (iii) replies 
to criticisms about the world not 


being an effect of the Brahman , 
In the third pada> the purva- 
paksha assails the causality of 
the Brahman by claiming that 
some thing or other is not the 
effect of the Brahman. In the 
first adhikarana t the objector is 
the Naiyayikal 
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that it is possible to have a scriptural statement. But in 
the case of such things as the creation of the skyflower and 
of the spatial ether, both of which are not really possible, 
it is not possible to express it by means of Vedic words. 
Surely, it is not possible to determine that the spatial 
ether, which, like the dtman (i*e,, the individual self), has 
no parts and is all-pervading, has origination. 

For this very reason, it is only in regard to tejas (i,e » 
the element of light and heat) that origination is declared 
to exist in the Chhftndogya Upanishcid in the section 
relating to creation, as in the following passage :—“ It 
4 saw * (i.e., thought), ‘ I will become many and be born 
it 4 saw 1 tejas 99 (Chhdnd. Up. VI. 2. 3), There is (no 
doubt) the declaration that the spatial ether was created, 
in the following passages of the Taittirlyas and the 
Xtharva$ikas and other similar passages: 44 From that 
same Atman the spatial ether was produced u (Taitt* Up* 
II. 1. 1); and 44 From Him were produced the principal 
vital air, the internal organ of the mind and all the senses, 
the spatial ether, the elements of air, light and water u 
(MundUp. IJ. 1. 3); (hut this declaration) is stultified on 
account of its being opposed in meaning to facts.974 

If it be so arrived at, it is replied to as follows :— 

3 

Sutra 2 . Asti tu (21®) 

But*there is (origination in relation to the 
spatial ether according to the Veda ). 975 


974, The Veda does not deal 
with (i) what is established by 
other means of knowledge and 
(ii) what is contradicted by these 
other means, If the Veda makes 
a statement under either of 
these heads, if has to be inter¬ 
preted harmoniously with the 
spirit of the Veda. Under the 
/jext Sutra, Ramanuja replies that 


the statement about the creation 
of the spatial ether is a fit 
subject for the Veda to speak 
about, 

975. In V.S., Rymimuja takes 
the Sutra to mean that there w 
certainly a Vedic declaration 
about the creation of the spatial 
ether. 
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But there is origination in relation to the spatial ether, 
indeed, the scripture, which deals with supersensuous 
things, is certainly capable of declaring origination in 
relation to the spatial ether (at the outset of creation), even 
though that (origination) is not made out by the other 
means of knowledge (like perception and inference). 

Moreover, in regard to a thing that is taught by the 
scripture (like the origination of the spatial ether), no 
inferential argument about its nomorgination, which is 
opposed to that (scripture) and which is based upon its 
having no parts and such other reasons, is capable of ever 
coming into existence.976 It will be explained later on that 
the non-origination of even the individual self is not due 
to its being devoid of parts. 

He (i.e., the opponent) again raises the following 
objections : 


Sutra J. Gannyammbhavdchchhabddchcha (219) 


It (i.e. the scriptural passage relating to the 
origination of the spatial ether) has a figurative 
sense, because that (origination) cannot possibly 
happen, and because also there is a scriptural passage 
(negativing that origination). 977 

• 

It is possible to assume that the scriptural passage 
relating to the origination of the spatial ether and beginning 


976. The Naiyayikas’ infer¬ 
ence about the aka&a may be 
thus stated: (i) Sound, being a 
quality like form, has for its 
substratum a substance other 
than the eight already recog¬ 
nised. (This is claimed to prove 
the existence of the akaia). 
(ii) The aka&a is eternal, because 
it has no parts, or because it is 
omnipresent, like the self. 


977, S'arikara starts a new 
Sutra with &abdachcha> P. 
explains that one Sutra will do, 
because the two reasons deal 
with a matter that has cropped 
up in the middle and not with 
the main proposition under this 
adhikaratja. 



Adhik • I, Sut. 4] 


UNCREATED ETHER 


95 


with “From that same Atman, indeed, the spatial ether 
was produced (sambhuta) ” ( Taitt . f/£. II. 1. 1), has a 

figurative sense ; because, according to the passage—“ It 
created tejas n (Chhdnd, Up . VI. 2. 3)—out of the 
Brahman who is desirous of creating the world tejas is 
first created, and owing to the creatron of tejas as the first, 
it is not possible to declare origination in respect of the 
spatial ether (which, hid it been created, would have been 
mentioned earlier); and because also the scriptural 
passage—‘The air and the spatial ether are immortal ** 
(Brih . Up, II. 3. 3)—declares that the spatial ether is 
immortal. 

It may, however, be asked how the word, f sambhuta*, 
which is used only once in the context, is used in its 
figurative sense with regard to the spatial ether, and in its 
primary significance in regard to the element of fire (tejas) 
etc.97$ If it be so ask-d, it is replied as follows :— 

Sutra 4, Syachchaikasya brahmaiabdavat (220) 

And one and the same (word, < sambhuta ’) has 
(two meanings), like the word 4 brahman 9 (in another 
similar context). 

In the passage—“ From that same Atman, indeed, 
the spatial ether was produced (sambhuta)** (Taitt* Up* 
II. 1. 1)—the word, *sambhuta,* cannot possibly have it § 
primary significance; in the passage—“From air, fire 
(was produced)“ (Ibid,) —that word, through its 
connection, is repeated to supply the ellipsis, and has 


978. The relevant passage in water, the earth; from the earth, 
the Taitt. Up. (II. 1) runs thus: herbs: from herbs, food; from 
"From that same Atman, indeed, food, the body; that same body 
the spatial ether was produced ; indeed is made up of the 
from the spatial ether, air; from essence of food," 
air, fire ; from fire, water; from 
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certainly its primary significance* 4 ‘Like the word, 
‘ brahman V* For instance, the word, ‘ brahman \ is used in 
its figurative sense to denote the pradhdna in the following 
passage—“ From Him proceeds the undifferentiated 
creation {brahman) , as also the world of matter and soul 
(anna) characterised by name and form” (Murid* Up, 
I. 1. 9). In that very same context, in the passage—” The 
Brahman grows by means of tapas; anna (undifferenti¬ 
ated creation) is born out of Him ” (Murid. Up> L 1. 9)— 
that (word ' brahman *) is used in its primary significance 
to denote the Brahman . Just so is the case (with the 
word, 1 sambhuta ’)* And in the case of a word supplying 
an ellipsis in a connected context, as it is in the case of the 
repetition of a word, there certainly is repetition (only) 
of what is named (or indicated) by the word : this is the 
meaning. 9 ? 9 


He (i.e., the Sutrakara) refutes (the above view) : 

Sutra 5- PratijndhaniravyatireUdt (22i) 

There is no failure of the proposition (that by 
knowing one thing all things become known), 
because it (i.e , the spatial ether) is not distinct (from 
the Brahman on account of being the effect of the 

Brahman), 

It is not proper to assume in accordance with the 
passage (VI. 2. 3) of the Chhdndogya (Uj anishad) that 
the other scriptural passages which declare origination in 


979. Here the purvapaksha 
reply is given to a possible 
objection that, while in the Taitt . 
Up. the word, ‘ sambhuta\ is not 
repeated, but has to be under¬ 
stood as present subsequently 
to its use at the beginning, in the 
Mand, Up .„ the word, 'brahman', 
is * actually repeated. The 
answer is that use by repetition 
and elliptical use do not differ. 


In either case, the word is used 
more than once, and on each 
occasion its sense can be differ¬ 
ent. When a word is used 
once, and is again elliptically 
indicated, what is repeated is 
the barest denotation of the 
word, common to both its 
figurative and primary signifi¬ 
cance. 
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regard to the spatial ether have a figurative significance ; 
because origination in relation to the spatial ether has been 
accepted by a passage of the Chhdndogya (Upanishad) 
itself, because by means of the passage beginning with, 
“ (Did you ask about that Controller) by (knowing) whom 
what is not heard becomes heard ” (VI. 1. 2-3), the 
proposition is given that through the knowledge of the 
Brahman , the knowledge of all other things is produced. 
That proposition, indeed, does not fail, only because *f 
the spatial ether also, by reason of being an effect of the 
Brahman , not being distinct (as an effect) from Him.980 

Sutra 6 . 5> abdebhyah (222) 

Because there are scriptural texts (declaring 
origination in relation to the spatial ether). 981 

For the following reason also, origination in relation 
to the spatial ether is made out from the Chhdndogya 
(Upanishad), because, by reason of being the effect (of 
the Brahman) , it (i.e., the spatial ether) is made out to be 
non-distinct from the Brahman from the text which 
emphasises the exitence of One only prior to creation and 
which is to the effect, “ Existence alone, my dear child, 
this was in the beginning, one only without a second” 
C Chhdnd . Up . VI. 2. 1), and from other texts such as, 
u All this has that (Brahman) for its Self ” (ibid. VI. 8 . 7). 
And the passage, “It ‘saw’ tejas ” {ibid. VI. 2. 3), 
which speaks of the origination of tejas does not deny 
origination in relation to the spatial ether. The primacy 


980. The proposition in the 
aphorism is here proved on the 
basis that the world is an effect 
of which the Brahman is the 
material cause. There are other 
methods of proof also. 

981. S'ankara reads Sutras 6 
and 6 together as one. The 

Ill S.B.—13 


explains that the division into 
two Sutras is based on the 
principle that two different 
reasons for proving the main 
proposition of the Adhikarana 
deserve separate aphorisms, 
when the reasons are not 
compounded together in a 
single word. 
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made out in favour of tejas merely from the absence of 
mention of the origination of spatial ether is not capable 
of negativing that origination of the spatial ether which 
is taught in other scriptural passages. 982 

3 firvrmt 55^3 

Sutra 7. Yavadvik&rantu vibh&go lokavat (223) 

Also, wherever there is modification, there is 
differentiation, as is the case in the world. 

The ward, ' tu ’ (which often means ‘but"), is used 
here in the sense of * and \ By means of scriptural 
passages such as, “ All this has that ( Brahman ) for its 
Self” ( Chhdnd . Up . VI. 8. 7), the spatial ether is declared 
to be a modification (i.e., an effect) ; by which what is 
assuredly stated is the differentiation, that is, the 
production of that spatial ether from the Brahman . “ As 

is the case in the world/’ In the world, after it is said, 
“ All these are the sons of Devadatta,” by means of the 
statement that some of them took their birth from him, 
the birth of all from him comes to be stated. It (i.e., the 
case of the spatial ether) is similar. And if this be so, the 
statement, “The air and the spatial ether are immortal ” 
(Brih . Up. II. 3. 3), means that they exist for a long time 
like the gods (who are also called immortal). 983 


982. The oneness of "Exist¬ 
ence” prior to creation ( Chhand . 
Up. VI. 2. 1) refers to the subtle 
causal state where the Brahman, 
the prakfiti and the individual 
self cannot be distinguished 
from one another. In Chhdnd . 
Up. (VI. 8. 7), “all this” means 
“this world, which is all effects 
taken together” ; "that” refers 
to "the Brahman" who has been 
already mentioned as the cause. 
In other words, the text means 
that the Brahman who is the Self 


in the subtle causal state is also 
the Self in the gross effected 
state. The primacy accorded to 
tejas in the order of creation in 
VI. 2. 3 is not absolute, but 
relatively to its own effect. 

983. The quoted text places 
the elements of air and spatial 
ether on an equal footing. This 
is a serious disadvantage to the 
purvapaksha which regards 
ether as eternal and air as non¬ 
eternal. 
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Sutra Etena mdtari&vd vyakhyatah (224) 

By means of this (reasoning), the element, air, is 
explained (as having an origin). 

By means of this reasoning, origination in relation to 
matariivan (or what moves in the atmosphere), that is, 
the element of air, is also explained. The composition 
of separate aphorisms in regard to the spatial ether and the 
element, air, is intended to call to mind the element, air, 
in the aphorism, “ The element of tejas is produced out 
of it (i.e., the element of air), because it (i.e., the scripture) 
says so” (Ved. Sut . II. 8. 10 ).984 

Sutra 9- Asambhavastu sato ’nurpapattch (225) 

The Sat alone has no origination, because 
(otherwise) there will be inappropriateness. 

The word ‘ tu '. (rendered as ‘ alone 0 lays emphasis; 
* asambhava' (rendered as ‘no origination') fheans 
‘non-origination'. ‘ Sat ' means the Brahman Himself. 
There is no non-origination in relation to all things other 
than Him; because (otherwise) there will be inappro¬ 
priateness. What is said is this :—The declaration of 
origination in regard to the elements of the spatial ether 
and air is merely illustrative. There can be no origination 
in regard to the Sat only, who is the Supreme Cause and 
is the Supreme Brahman Himself. The whole world, 
which is other than Him and which consists of the 


984. This Sutra does not solve any additional doubt like Ved . 
S&tXU. 1. 8), to which it is similar in form. 
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principles beginning with the avyahia t the mahat f the 
*hattkQra> the rudimentary elements, the senses* 
and the elements of spatial ether and air, is known 
through the proposition that by knowing a certain one 
thing (i.e., the Brahman) all things become known; 
and non-origination in their case is inappropriate. 


ADHIKARANA II 


TEJO’DHIKARANA 

ilirtssrewTwrc 

SCtra 10 . Tcjo tastathahyaha C 226 ) 

The element of tejas is produced out of it (i.e., 
out of the element of air); indeed it (i.e., the 
scripture) says so. 


It has been stated above that all that is other than the 
Brahman is the effect produced by the Brahman (as the 
cause). Now the question that is taken up for consider¬ 
ation is whether, among the intermediate produced effects, 
the origination of each such effect is due merely to that 
thing which is its immediate cause, or whether it is due to 
the Brahman Himself who has assumed the form of such 
cause (i.e., has such cause for His body). What is it that 
is properly arrived at by reasoning ? That it it due merely 
to each such thing. Why ? Surely, tejas is produced out 
of it, that is, out of air. Indeed, the scriptural statement, 
’“From air, fire (was produced)" (Taitt. Up. II. 1. 1), 
says so.985 


985. All things have been 
shown to be the effects of the 
Brahman under Ved. Sut. (I. 4. 
23-28). But the Naiyayikas 
object that the infinitesimal 
atoms, the spatial ether and the 


manas are unproduced and 
eternal. The atomic theory has 
been refuted in II. 2. 10-16. The 
ether has been shown to be an 
effect in the previous section, 
and the tnanas also must be 
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*rr«T: 

Sutra 11. Apuh (227) 

The element of water (is produced from that 
element of tejas). 

The element of water also is certainly produced * out 
of it that is, out of the element of tejas. Indeed, the 
scriptural statements—“ From fire, water (was produced) ” 
(Taitt.Up.U A. 1), and “It (i.e., tejas) created weter ” 
(ChhSnd. Up. VI. 2. 3)—say ao.986 


Sutra 72 . Pfithivt < 228 ) 

The element of earth (is produced from 
water). 987 

The (element of) earth is produced from water. (The 
scriptural texts), " From water, the element of earth (was 
produced) ” ( Taitt . Up. II. 1. 1) and “ It (i.e., the element 
of water) created anna (i.e., the element of earth) ” 
(Chhand. Up. VI. 2. 4), say so. 


deemed to be no different from 
the ether in ttys respect. Grant¬ 
ed that all things without excep¬ 
tion are the effects of the 
Brahman. Is He the direct cause 
of each thing, or of spatial ether 
only ? In the latter case, other 
things in the order of creation 
may be derived, each from 
its immediately preceding 
cause. Thus, the Chhandogya 
statement, “It created water", 
means: “ Tejas created water". 
The other view is that ; every 
effect is produced from the 
Brahman having its causal 
substance as His body. For 


example, the Brahman having 
tejas for His body created water. 
It is this view which is accepted 
by the Ved. Sut. (Sutras 10 to 
17, comprising one section 
according to Ramanuja, are 
divided by S'ankara into 7 
sections, each consisting of 
one Swfra.) 

986. In Chhand . Up. (VI. 
2. 3), “It" stands for “the 
Brahman " according to the 
Vedintin. 

987. S ankara reads together 
Sutras 12 and 13 as one Sutra 
which constitutes an Adhikarana 
by itself. 
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It may however be asked how the element of earth is 
denoted by the word ‘ anna * (which ordinarily means 
‘ food , ). To this question, he (i.e., the Sutrakara) gives 
the answer as follows :— 



Sutra 13* Adhikararupafabdantarebhyak (229) 

(That the word 'anna* denotes the element of 
earth is made out) from the connected context, from 
the colour (of the earth) and from other scriptural 
passages. 

That the •lement of earth itself is denoted by the word 
* anna 9 is made out from the oontext relating to (the 
description of) the creation of the great external elements. 
All that is capable of being eaten as food is a modification 
of the element of earth ; hence the word denoting the 
effect (namely, ‘ anna *) is used to denote the cause (i.e., 
the element of earth). Similarly, in the complementary 
passage here, the description of the colours of the 
external elements is given thus: “ That which is the red 
colour of fire, that is the colour of the (untripartitioned) 
tejas ; that which is the white (colour of fire), that is the 
coleur of the (untripartitioned) element of water ; that 
which is the black (colour of fire), that is the colour of 
anna** (Chhdnd.Up.V 1.4.1). Herein, th*at which is 
denoted by the word ‘ anna 9 is made out to be a thing 
of the same kind as the elements of water and tejas* And 
there are other scriptural passages in a similar context, 
thus: * ‘ From fire, water (was produced); from water, 
the earth ” (Taitt*Up. II. 1. 1). Therefore, the element 
of earth itself is denoted by the word 4 anna 9 and hence 
the element of earth is produced out of the element of 
water. Tejas and the other examples given are intended 
(merely)to be illustrative. 
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The mahat and other such principles are produced 
solely out of those things, which immediately precede 
them in the order of creation, because there is nothing 
against accepting whatever is stated in the scripture. Such 
passages are in harmony even with the Brahman being the 
indirect (or remote) cause (of all created things): “ From 
Him are produced the principal vital air, the internal 
organ of the mind and all the senses, the elements of 
spatial ether, air, tejas , water and earth which is the 
support of all ” (Miind. Up. II. 1. 3); “ From Him proceeds 
this brahman( or undifferentiated creation), as also anita 
(or the world of matter and soul) differentiated by name 
and form ” (Ibid. I. 1. 9) ; u From that same Self itself, 
the spatial ether was produced 99 (Taitt. Up- II. 1. 1) ; and 
** It created tejas 99 (Chh&nd. Up. VI. 2. 3), etc. 

If it be so arrived at, we give the following reply :— 

Sutra 14. Tadabhidhyanadeva tu tallingat sah (230) 

But He (is the creator), because of His character¬ 
istic which consists of that willing (in the form of 
becoming manifold). 

By means of the particle, ‘ but \ the (previous) view is 
excluded. In regard also to the principles of mahat etc., 
which are all produced effects, the cause is “ He M Himself, 
the Supreme Person, who has for His body all those things 
which are the immediately preceding (causes thereof). 
Why ? “ Because of Hls characteristic which consists of 
that willing (in the form of becoming manifold ). 99 
“ Willing 99 is the act of volition to the effect, “ May I 
become many ”, There are the following passages :—“That 
tejas thought (lit. saw), * May I become many and be born’ 99 
(Chhand- Up. VI. 2. 3); and “ Those waters thought (lit. 
saw), ‘ May we become manifold and be born , ” (Ibid. 
VI. 2. 4); herein is declared the “ seeingwhich consists 
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of each (of these) willing to become many ; therefore, in 
the case of the mahat , the ahankara and other such causes 
also, their creation o^ their effects is made out to be based 
upon thinking (lit. seeing) of that kind (as is given above). 
And such a kind of 4 seeing * is appropriate only in regard 
to the Supreme Brahman , who has each such thing as 
His body. And in the Antaryami-Brdhmana (i.e., 
Bfih ♦ Up . III. 7) it is revealed that the Supreme Brahman 
is the Self of all things through having all things as His 
body in the following and other statements : “ He who 
dwelling in the earth, ” 44 He who dwelling in the water,” 
u He who dwelling in the tejas /’ 44 He who dwelling in 
the air ” and 44 He who dwelling in the spatial ether M ( Bfih. 
XJp. III. 7. 3-5, 7, 12). In the Subdlopanishad also, 
beginning with the statement, 44 He whose body is the 
earth,” it is declared, " He whose body is the ahankara ” 
"He whose body is the buddhi , M “ He whose body is the 
avyakta ” (Sub. Up. VII), etc. 

It has been already stated above (by the 
purvapakshin) that, as declared in the following among 
other passages— 44 From Him are produced the principal 
vital air, the internal organ of the mind and all the senses ” 
( Mund . Up. II. 1. 3), the creation by the Brahman of the 
principal vital air and other things appropriately fits in (in 
His case) even when (it is taken to be) indirect. To this 
objection the answer is given :— 

Sutra 75. Viparyayena tu kramo’ta upapadyate cha 

(231) 

And the order (of creation) in a contrary manner is 
appropriate only as proceeding (directly) from Him. 

The particle * tu* (rendered as "indeed') is used in 
the sense of emphasis. Contrary to the creation in order 
of the avyakta, the mahat 9 the ahatikdra, the spatial ether, 
etc., there is, in regard to all produced effects, an order 
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which consists in having Him as their immediate cause, 
and this is made out from, “ From Him is produced the 
principal vital air ,f ( Mund . Up. II. 1. 3), and from other 
such passages. And this order appropriately fits solely 
with the origination of each particular effect out of the 
Brahman having each particular thing (i.e., cause) as His 
body. In the case of (His) being the indirect cause, the 
declaration of His immediateness (as, cause) would be 
contradicted. Therefore, the passages such as, “From 
Him are produced (the principal vital air, the mind...) ** 
(Mund. Up . II. 1. 3), uphold the direct production of all 
things by the Brahman . 

Sutra 16. Antara vijnanamanasi kramena 

tallingdditichenndvitieshdt (232) 

If it be held that the both the vijnana and the 
mafias^ (mentioned) between (the prana and the 
elements) are in the right order (of creation), because 
of inferential marks in this regard, it is not so, because 
there is no distinction in that respect (among all 
things mentioned). 

The senses are called vijftdna (or ‘knowledge’), 
because they are the means of knowledge. It has been 
stated above that in the passage beginning with, “ From 
Him are produced (the principal vital air, the mind...) ” 
(Mund. Up. II. 1. 3.), it is declared that all things are the 
immediate effects of the Brahman (who is their immediate 
cause) ; and therefore by means of this passage that 
origination of all things directly from the Brahman which 
is made out by means of His characteristic of willing (to 
become manifold) is taught. It is not appropriate to say 
so, because that passage deals with a particular order of 
creation, and because here also there is the perception of 
an order in relation to all things. Surely, in relation to 
the elements of spatial ether etc., that order of creation 
III S.B.—14 
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which is established in other scriptural passages is made 
out to exist in this passage also. Through the mark of 
being read together with them, it is made out that between 
the external elements and the principal vital air, both the 
vijHana and the mind are also produced in order. 
Therefore, that passage cannot uphold the origination of 
all things directly from the Brahman Himself. 9g 8 

If it be so held, it is replied that it is not right to say 
so; ‘ 4 because there is no distinction (in that respect)”, 
because from the passage—“ From Him are produced the 

principal vital air,.” ( Mund . Up, II. 1. 3)—it is found 

that no distinction exists between the vijnana and the 
mind on the one side and the external elements of spatial 
ether etc., on the other (in the matter of their creation). 
By means of the passage beginning with—‘ ‘ From Him are 

produced (the principal vital air, the mind.”—what is 

denoted is the relationship of direct production (from the 
Brahman); and this is not different in regard to all things, 
beginning with the principal vital air and ending with the 
element of earth ; therefore that very (relationship) is laid 
down here, but not any order of creation. And because 
there is contradiction of the order of creation as estab¬ 
lished in other scriptural passages, this (passage) does not 
deal with any order of creation ; for from the passage, 


988. Here the Mnndaka text 
(II. 1. 3), quoted in full on p. 103, 
is claimed to prove indirect 
creation by the Brahman. It 
mentions in order the principal 
vital air, the manas, all the 
senses, and the five elements of 
spatial ether, air, tejas t water 
and earth as having been 
produced from the Brahman. 
Creation is hence said to start 
with the production of the vital 
air from the Brahman ; the rest 
are then produced, each from 
its predecessor in the chain. 
Other scriptural texts agree with 
the order as from manas, whose 
production from the vital air is 


here taught. The reply is that the 
chain fails with the vital air and 
manas. The vital air is a modifi¬ 
cation of the element, air, and 
cannot come earlier than manas. 
Moreover, all things are said to 
be produced from the Brahman, 
and not from one another. All 
bear the same relation to the 
Brahman, being His produced 
effects. In V. S. %nd V. D., 
Ramanuja suggests that this 
sameness of relationship arises 
from the grammatical relation 
between the words denoting 
them and that denoting the 
Brahman. Either way, the 
purvapaksha is disproved. 
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beginning with, “ The elemeht of earth is absorbed into 
the element of water,” and ending with—” The tatnas 
becomes one with the Supreme Lord” (Sub. Up- II ), a 
different order of creation is made out to exist. Therefore, 
the origination of all produced effects is from the Supreme 
Brahman Himself, who has the avyakta etc. as His body. 
The words, * tejas 9 etc., denote the Brahman Himself 
who is the Self of that tejas etc. 

It may, however, be said that, if in this manner all 
the words denote the Brahman, then the denotation of 
each particular thing by means of each particular word, as 
established in learning the meanings of words, will be 
contradicted. To this objection, he (i.e., the Sutrakara) 
gives the answer as follows 


Sutra 17. Chardcharavyapairayastu 

sydttadvyapadcio bhdktastadbhavabhdvitvdt 

(233) 

But the words denoting them and relating to 
movable and immovable things is (non-secondary or) 
primary in signifying (the Brahman because it (i.e., 
their expressive power) rests on (the) existence (of all 
things) being due to the penetration of that 
(Brahman) (within them). 

The word ‘ but 9 is intended to remove the doubt 
raised by the objection. The denotation of each particular 
word is dependent upon all movable and immovable 
things and has a secondary significance ; the meaning is that 
it is assigned to a portion of the thing denoted by it. 
Because the Brahman who possesses all things as His 
modes does not fall within the range of the other means 
of apprehending the things which are His modes 
and therefore before learning the Veddnta the 
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Possessor of the modes is not known, and because their 
final reach is dependent on the rise of the knowledge about 
the Possessor of the the modes, each particular word in 
the world is broken up and again broken up into denoting 
merely each particular thing, which is a part of what is 
(truly) denoted by it. ..... . 

Or the doubt here may be raised thus : by means of 
the words 1 tejas' etc., which ate ordinarily learnt as 
denoting each of those particular things only, the 
denotation of the Brahman becomes figurative, that is, 
secondary. (This aphorism) beginning with, “ But what 

relates* to movable and immovable things.._”, is given in 

answer to that objection. The denotation of each word, 
that is, the word denoting each particular thing, is 
dependent upon all movable and immovable things; the 
words denoting movable and immovable things are non- 
figurative (or abhakta ), that is, are used, in*, their primary 
significance With reference to the Brahman. Why? The 
expressive power of all words rests on the existence (of all 
things) being due to the penetration (lit. existence) of the 
Brahman (within them). This has indeed been made out 
to be so, from the scriptural passage which deals with the 
differentiation of names and forms (of things). 

ADHIKARANA III 

. ATMADHIKARANA 
jrrmv^: ;-rr?q-: • 

Sutra 18. Natma & rut entity atvUchchu iabhyah (234) 

989. All words denote the , Vedarthasangrab s. / Sutra 18 
Brahman primarily and only may be taken to. point out either 
secondarily the things which where the denotation is second- 
they are usually regarded as ary or where it is primary, 
denoting and which are all His The latter view, preferred by 
modes. This is a well known Ramanuja and adopted in VS. 
view of Ramanuja which; is and V.D., requires 'abhakta' to 
referred to in the frribhashya follow ‘tadvyapadeSa' in the 
(e.g., Vol. I, p. 199) and' at Sutra. The other vid# takes this 
somewhat greater length in th$ word..!© be ‘bhtfkta’. 
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The individual self has n6 ; ( btlgTnatioh) ’ because 
there are scriptural statements' ‘fto that’ dffect), and 
because also that it is eternal is made out from them 

(i.e., the scriptures). 990 

■ ' : * i) ■ ■' '' 

. i i ■' . ' ‘ '■ ’t.< i : 

That all things beginning ^ith fhe v spatialether have 
their origination out of the Supreme Brahman has been 
explained above. Now, the doubts raised whether or 
not the individual self also has origination. What is it 
that is properly arrived at by reasoning ? That it has 
origination, Why? Because;|n that case the proposition 
that, by knowing a certain one .- thing,;-all? (othelr) things 
become known, is appropriately demonstrated * and because 
also before the creation of ,the world only one entity is 
emphatically declared to e^ist. And ; just as- it is the case 
with the spatial ether, so ip the case of the' individual self 
also, there are scriptural passages which declare origination 
thus —“ (He) from whom the mother of the world (i.e. the 
prakriti) was born, (He) created/ on the earth all the 
individual selves, along--with > water (and the other 
elements) ” (M. Nar.' I. 4) ; - /, “JPrajipafci created the 

(embodied) creatures” (Taitt. BrA- 1. 10}* “ All these 
things which are born, my dear onej have their origin in ( 
the Sat (i.e., the Existent One), have their abode<in the Sat t 
are established (during pralayg) in the Sat ” { Chhdnd . Up- 
VI. 8. 4 <St 6) ; and “ From whom indeed alhthese beings 
are born” (Taitt-Up, III. 1. 1). Ip.this manner, as there 
are declarations of origination in regard tOrtJ>e->yorld along 
with its intelligent beings (i.e., the individual selves), it is 
made out that even the individual self hakorigination. 

It should not, however, be urged that, inasmuch as 
the Brahman is eternal and inasmuch as the' individual self 
also is known to be: the .Brahman in such .passages as 
“That thou art” (Chha n d"Up< VI.,<8. 7}* the individual 

990. Ramanuja splits ‘Natma Srutel/ , into ‘A[a atma ,&rut$h\ 
S ; ankara and others analyse thus ; 'Na.'atma 'aftuteh ’. 
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•elf is eternal. For from such passages as the following— 
“ All this has that (Brahman) for its Self( Chhand . Up * 
VI. 8. 7); and u All this, indeed, is the Brahman ” 
( Chha n d . t/£. III. 14- 1)—it would follow that as the spatial 
ether and such other things are known to be the Brahman > 
they also would be eternal. Therefore, like the spatial 
ether etc., the individual self also is created. 

If itj be so arrived at, it is stated in reply as follows : 
“ The self is not created, because there are scriptural 

statements (to that effect).” ( Ved. Sut. II. 3. 18). The 

individual self is not created. Why ? Because there are 
scriptural statements (to that effect). There are the 
following and other similar passages : “ The (potentially) 

omniscient one (i.e., the individual self) is neither born, 
nor does it die ” ( Rath . Up . II. 18); and “ The two 
unborn, the Intelligent (Brahman) and the ignorant 
(individual self) ...” (Svet. Up. I. 9). Indeed, in these 
passages the negation of origination in relation to the 
individual self is declared. That the individual self is 
eternal is made out from them, that is, from those 
scriptural statements themselves ; thus there are here the 
following among other similar passages : “ The Eternal 
among the eternals* the Intelligent among the intelligent, 
who, though One, fulfills the desires of the many" 
(tfveUUp. VI. 13); and M It is unborn, immortal, everlast¬ 
ing and ancient; it is^not killed when the body is killed ” 
(Kath . Up. Ili 18). And therefore it is that the individual 
self is not created. 

If so, it may then be asked how the proposition, that 
by knowing a certain one thing all things are known, can 
be appropriately demonstrated. It can be appropriately 
demonstrated thus : Beeause the individual self also is a 
produced effect (of the Brahman) and because also there is 
thus identity between cause and effect. 

If so, it may be said that, as in the case of the spatial 
ether, the condition of having origination will have to be 
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accepted (in the case of the individual self also). It is replied 
that it is not so. To be a produced effect, indeed, it is 
well known, is for a substance to attain a different state 
(from its previous state), and this (character of being a 
produced effect) certainly exists in the case of the 
individual self also. There is, however, this much of 
distinction. Whatever kind of change of state belongs to 
the non-intelligent spatial ether etc., that kind (of change 
of state) does not belong to the individual self. The 
change of state in the case of the individual self has the 
characteristic of the contraction and expansion of its 
knowledge, but in the case of the spatial ether etc., it is 
characterised by the change of its essential nature. 
Origination characterised by such change of state in regard 
to essential nature is denied (by the Veda) in relation to 
the individual self. 

What is said is this. In the context here, the object of 
enjoyment, the enjoyer and the Controller of all are (first) 
declared to possess distinct natures; then origination 
etc., whioh belong to the object of enjoyment, are denied 
in relation to the enjoyer ; then it is declared that he (the 
enjoyer)is eternal ; then origination and other conditions 
which belong to the object of enjoyment, and the 
conditions such as that of being the abode of wrong aims 
of life etc., which belong to the enjoyer, are denied in 
relation to the Controller ; then it is declared that He is 
eternal, is free from all that is evil, and is always 
omniscient, and that He wills the truth, is the Lord of 
what is the lord ©f the senses (i.e., the individual self) and 
is the Lord of the universe ; then it is declared that the 
intelligent and non-intelligent things in all conditions are 
His body and that He is (their) Self. 

Therefore, through the intelligent and non-intelligent 
things always forming His body, the Brahman has them 
(both) as His modes. He sometimes remains, having as 
His body the intelligent and non-intelligent things which 
have attained the subtle condition that does not deserve 
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to be mentioned as distinct from Him. This is the 
Brahman in His causal state. And sometimes He has as 
His body the intelligent and the non-intelligent things that 
have names and forms differentiating them from Him, and 
this is He in the condition of the produced effect. 

It being so, when He who is in the causal state attains 
the condition of the produced effect, that part (of Him), 
which is non-intelligent and is in the causal condition, is 
devoid of the qualities of sound etc. (which are the 
properties of evolved prakriti )—(that part) undergoes, 
for the purpose of being an object of enjoyment (to the 
individual self), that modification which consists in the 
change of its essential nature through becoming possessed 
of such qualities as sound. And in the case of that part 
which is intelligent, for the purpose of being the enjoyer 
of particular results of karma , there is that modification, 
which consists in the contraction and expansion of 
knowledge, so as to be consistent with those results (of 
karma). As regards that part which is that of the 
Controller and which is characterised by both (the 
intelligent and non-intelligent things as His) modes, there 
is that modification which consists in His being 
characterised by the two modes in those (two different) 
conditions. The modification of the causal condition 
which consists in its attaining a different condition is the 
same, both in the case of the two modes and in the case 
of the Poesessor of the modes.991 

For this very reason, having regard to the modification 
which consists of one and the same thing undergoing a 

991. The organic unity con- change in essential nature. So 
sisting of the Brahman , the far as the individual self is 
individual selves and non- concerned, knowledge expands 
intelligent matter, changes or contracts. As regards the 
alternately from a subtle to a Brahman, His modes are in a 
gross state and vice versa. subtle condition in one state and 
The former is the state of in a gross condition in another 
pralaya, and the latter that of state. This view is central to 
creation. What happens during Ramanuja's thinking. It helps 
the change of state is here him to account for a changing 
explained. In regard to non- world having the unchanging 
intelligent matter, there is a Brahman as its Self. 
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change of *tate, the passage—which begins with/“(Do 
you know that Controller) by (knowing) whom what is 
not heard becomes heard ? ” (Chhand . Up. VL 1. 3)—lays 
down the proposition that by knowing a certain one thing 
all becomes known ; and then the illustrative examples of 
the lump of clay etc.—which are stated in the passage 
beginning with, “ My dear child, just as by (knowing) one 
(lump of clay, all that is made of clay becomes known) ” 
(Chhand. Up. VI. 1. 4)—are given by way of demonstrating 

that (proposition).992 

There are the following and other similar scriptural 
passages :—“ Prajipati created the (embodied) creatures ” 
(Taitt. Br. I. 1. 10); these which declare origination and 
death in relation to the individual self refer to its associ¬ 
ation with and disassociation from several particular bodies 
so as to cause this kind of contraction and expansion of 
its knowledge (which has been mentioned above). There 
are again the following among other similar scriptural 
passages;—“It (i.e., the individual self) is neither born, 
nor does it die ” (Kath. Up. II. 18); and " He is the Eternal 
among the eternals ” (Svet. Up. VI. 13). These passages 
which deny origination and which also declare eternity 
mean (in relation to the individual self) the absence of the 
change of essential nature as in the case of the non* 
intelligent part. 

Further, there are the following and other similar 
scriptural passages : ** This aforesaid Person is indeed the 

Great Self whp is free from birth, free from old age, free 

from death, and is immortal (i.e., beyond the sams^ra) . 

(He is) the Brahman f * (Bfih. Up. IV. 4. 25) ; and “ He is 


992. The example of the lump 
of clay from the Upanishad is 
intended only to be a similitude 
to the change of state in a 
substance having many attri¬ 
butes. That the clay lacks 
intelligence, or that it is solid 
earth is irrelevant and not to the 
point.* Thus the example does 

III S.B.-15 


not in any way obscure or 
distort the truth that the Brahman 
has for His attributes both ncn- 
intelligent matter and intelligent 
individual selves and that He is 
free from any change in His 
essential nature. This.is indeed 
what is illustrated. (&. P.) 




114 


SRI-BHASHYA [Chap. 11, Part III 


the Eternal among the eternals ” ( Svct . Up, VI. 13). 
These passages, which deal with the Supreme Being/ mean 
that (with reference to Him) there is the absence of the 
two kinds of undesirable modifications, which consist in 
the change of essential nature and in the contraction and 
expansion of knowledge. It is in this manner that, in 
regard to the Brahman who is always associated with the 
intelligent and the non-intelligent things, clear determi¬ 
nation of oneness before the creation of the world 
appropriately fits in, owing to the absence (then) of the 
differentiation of names and forms. There are the 
scriptural passages such as the following: ‘‘Indeed, this 
was then undifferentiated. It has now been differentiated 
by names and forms” (Erik. Up. I. 4. 7). These declare 
indeed manifoldness and oneness (in regard to the 
Brahman), owing to the existence arid non-existence 
respectively of the differentiation of names and forms. 

Those, however, who (like Sankara) uphold the 
theory that the condition of the individual self is due to 
the limiting condition of ignorance ; those, again, who 
(like Bhaskara) maintain that it (i.e., that condition) is due 
to real limiting adjuncts; and those again who (like 
Ysdavapraka^a) hold that the Brahman whose essential 
nature is pure existence is Himself existent in the three 
conditions of the enjoyer, the object of enjoyment and 
(their) Controller—all these state that, although the power 
of ignorance, the power of the limiting conditions and 
the powers of the enjoyer, of the object of enjoyment and 
of the Controller are existent even during the time of (the) 
dissolution (of the universe), even then the determination 
of the oneness)of the Brahman) is certainly due to the 
absence of differentiation by names and forms. 

There is the further reason also that both the 
distinction among the individual selves and the stream of 
their karmas are admitted to be beginningless (by the 
Sutrakara) under the aphorisms : “ There is no partiality 
or meroilessness (in Him), because it (i.e., creation) is 
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dependent (on karma) . ” (Ved. Sut . II. 1. 34) ; and ‘‘If 

it be said that there is no karma (or results of work before 
creation) because (of the declaration in the scriptures) of 
non-distinction (between the individual selves and, the 
Brahman prior to creation), it is replied that it is not right 
to say so ; because they (i.e., both the individual selves and 
the strtam of karma) are beginningless. It (i.e., the non¬ 
distinction) is appropriate, and it (i.e., the beginninglcseness 
of the souls) is also declared in the scriptures ” ( Ved. Sti*. 
II. 1. 35). 

There is, however, this much of distinction. In tha 
case of one school (i.e., that of SaAkara), through the 
influence of the beginningless ignorance the Brahman 
Himself (of His own accord) becomes ignorant. In the 
case of another school (i.e., that of Bhaskara), under the 
influence of the real and beginningless limiting conditions, 
the essential nature itself of the Brahman becomes subject 
to bondage, because there is no entity other than the 
Brahman and the limiting conditions. In the case of 
yet another school (i.e., that of Y*davaprak&$a), the 
Brahman Himself undergoes changes in various forms and 
enjoys the undesirable fruits of karntas . It is true that that 
part (of the Brahman) which is the Controller, does not 
have the condition of the enjoyer ; but being omniscient 
He regards the enjoyer (i.e., the individual self) as non- 
different from Himself, and hence He Himself enjoys (the 
pleasures and pains of the individual self). 

In our case, however, the Brahman , whb has for His 
body both the intelligent and non-intelligent things in their 
gross and subtle states, exists in the states of both cause and 
effect. Yet, He is always free from even the smallest trace 
of all that is evil, and is one whose innumerable noble 
qualities like that of willing the truth constitute an ocean. 
The wrong aims of life and the changes relating to 
essential nature belong respectively to the intelligent and 
the non-intelligent things which are His modes. Everything 
becomes harmonious and consistent in this manner. 




116 


SRI-BHASHYA [Chap. II, Part Ill 


ADHIKARANA IV 

JN ADHIKARANA 

* i}* r 

SQtr* 19 . Jnota eva (235) 

It (i.e., the individual self) is the knower itself, 
because of them (i.e M because of there being 
scriptural statements to that effect). ' 


It has been stated above that, unlike the spatial ether, 
the individual self is not created. Incidentally to this, 
the eslential nature of the individual self is determined. 
Is the essential nature of the (individual) self merely 
intelligence itself as accepted by the Buddhists and by 
Kapila; f is it, as accepted by Kai?ada, of the nature of a 
nori-mtelligent thing itself which in its essence resembles 
a stone and has intelligence as an adventitious quality ; 
or is its essential (eternal) nature to be the knower 
itself 

; What is it that is properly arrived at by reasoning? 

' That it is mere intelligence (as claimed by the Sankhyas). 
Why? Because there are scriptural statements to that 
effect. Indeed, in the Antaryd mi - Brahtrutna t the K&iYvas 
read, “ He who, standing within the r vijndna (or 

993. The five sections which sion that the individual self is an 

still remain in this piida are effect, because it suffers a 

incidental in the sense that they change in the expansion and 

do not deal directly with the contraction of knowledge. It is 

main theme, namely, that all , objected that this is not possible, 
things . in -the world are the as knowledge is not an attribute 

effects of the Brahman ., They of the self,but its essential 

answer doubts' about the nature nature. In answering this, the 

of the individual self and its views of the Buddhists, the 

relations with the Brahman. The Advaitins and •- the Sankhyas 

present* Section arises ( from an about the nature of the self are 

implied objection to the conclu- examined by Ramanuja. 
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intelligence).” (Kanva Bfih. Up . III. 7. 22), in the place 

of the corresponding text of the Madhyandinas, u He 

who, standing within the individual self.° (Madhyan * 

dina Bfih* Up. III. 7. 22). Again, in the passage—“The 
vijndna performs sacrifice and it also performs religious 
works ” ( Taitt . Up. II. 5. 1), the essential nature of the 

individual self who is the doer of actions is declared to be 
intelligence itself. In the Smfitis also, in such passages 

as the following—.Him who has (for His body the 

individual self who has) the essential nature of intelligence, 
entirely pure in reality ” ( V . P. I. 2. 6)—the individual self 
is made out to have the essential nature of intelligence.994 


Another, however, (i.e., Kaijada, takes the following 
view). Intelligence is not its (i.e., the individual self's) 
essential nature, nor is the quality of being the knower (its 
essential nature) ; its intelligence is merely adventitious; 
because, if the character of being ‘intelligence and the 
character of being the knower are admitted to exist in 
relation to the individual self, then the result is that, it 
(i.e., the self) being all-pervading, it will have to be 
perceived as existing always and everywhere ; because also 
the senses will be useless, and because, although the 
individual self is existent in th£ conditions of dreamless 
sleep, swoon etc., its intelligence is not then perceived, 
and when it is awake, provided the requisite things are 
available, knowledge is seen to be produced. That the 
individual self is all-pervading has also necessarily to be 
accepted, because everywhere there is the perception of 
the effects (of “all-pervasiveness, namely, pains, pleasures 
etc.), and because also, by accepting the presence of the 

994. The stanza quoted from who has (for His body) the 
V.P. is translated according to individual self which is of the 
S'ardcara on Vol. I, p. 25, ,and nature of intelligence, which is 
explained from Ramanuja's absolutely pure (or free from 
point of view in pp. 117-8 of the misery and ignorance in its 
same volume. It deals with the essential nature): and which is 
Brahman in His relations with seen as various objects by 
the world and may be thus reason of an illusory view 
rendered : w (Bowing to Him) (takingthe body for the self).” 
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individual self everywhere, the effects thereof (such as 
pleasure and pain) are produced through the movement of 
the body itself ; it being so, there is no criterion of truth 
available for assuming any motion (on the part of the 
self) 995 


The scripture also declares the absence of intelligence 
at the time of dreamless sleep, as in the following 
passage “ Lo, he (i.e., the sleeping individual self) does 
not know himself in this manner, ‘That I am now,* nor 
does he know these beings ” ( ChhSnd . Up . VIII. 11. 1). 
In the same manner it (i.e., the scripture) declares the 
absence of intelligence in the condition of final beatitude, 
as in the following passage :' 4 * There is no consciousness 
after death (in the final body) ” (Brih. Up.il. 4.12 
IV, 5. 13). The usage however that obtains here in such 
statements as the following, .the individual self) 
which has the essential nature of intelligence " (V. P. 
1.2.6), has a figurative significance owing to intelligence 
being its (i.e., the self's) peculiar'quality. 

If it be so arrived at, we give the following reply : 
“ It (i.e., the individual self) is the knower itself because 
of them (i.e., because of there being scriptural statements 
to that effect)" (Ved. Sut. II. 3. 19). “ It is the knower 
itself". This individual self has certainly the essential 
nature of the knower itself ; it is not mere intelligence, it 
is not also of the nature of non-intelligent things. 
“ Because of them ". The meaning is that it is because of 
there being scriptural statements themselves to that effect. 
The expression, “ scriptural statements ", which was 
mentioned in the context under the aphorism, ‘‘The 


995. The argument here 
seeks to prove the individual 
self to be all-pervading mainly 
on the ground that it experi¬ 
ences and enjoys things 
produced in distant countries. 
The adfishta of the self brings 
about their‘production, and this 


is possible only if the self in 
which the adrishta inheres i^ 
omnipresent. * Moreover, as 
against this ; one assumption, two 
are required to account for the 
movement of the self from one 
place to another—that it is atomic 
and that it moves. 




Adhik. 1 Vi Sut. 19) SELF AS KNOWER 


119 


individual self is not created becaust there are scriptural 
statements (to that effect)” ( Ved . Sut . IJ. 3. 18), is referred 
to by the" express ion, ‘ because of them * (in this aphorism, 
“ It is the knower itself because of them ,f ).996 

Accordingly, in the Chhdndogya , in the passage 
attributed to Prajapati, declarations are made in regard to 
both the released and the bound souls, and the following 
passages are given in that connection: “Now, he who 
knows, ‘I smell this \ he is the (bound individual) self” 
( Chhdnd. Up. VIII, 12. 4) ; “He (i.e., the released self) 
enjoys these desires (or pleasures), ‘ seeing ’ them through 
the mind (or his own essential divine knowledge)—these 
which are in tie world which is the Brahman ' (Ibid- VIII. 
12.5-6); “He (i.e., the released self) desires the truth 
and wills the truth ” {ibid. VIII. 7. 1) ; and “ He (i.e., the 
released self) does not remember this body which has had 
birth ” (Ibid. VIII. 12.3). Elsewhere also, there is the 
statement—“The seer (of the Brahman) does not see 
death” (Ibid. VII. 26. 2). There are similar statements 
in the Vajasaneyaka scripture thus : After (King Janaka) 
asking the question—“Who is the self?” ( Bfth . Up. IV. 
3. 7), the following statement is made (by Yajiiavalkya): 
“ He consists largely of knowledge, exists in the / pranas 
(i.e., the sense organs and the principal vital air), and is 
the internal light in the heart” (Ibid. IV. 3. 7). Similarly, 
there are these statements, namely:—“My dear one, by 
what should one know the knower?” (ibid. II. 4. 14 
IV. 5. 5) ; and “ This person knows indeed ” (?). Again, 
there are-the following statements to the same effect:— 
“ Indeed, he, this person, is the seer, hearer, smeller, 
taster, thinker, knower, doer, he consists of knowledge” 
(Pr. Up. IV. 9) ; and “ In this way, these sixteen instru¬ 
ments (lit. parts) of this seer (or knowing self)..” (Ibid. 

VI. 5)997 

996. 'Atah' in the Sutra refers texts envisaged in the two 
back to 'truteh' in the previous aphorisms are different. 

Sutra. But the scriptural 997. For the 16 kalas of the 

self, see Pr. Up. (VI. 4). 
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It has been stated above that if the quality of being 
the knower is natural to the individual self, it being 
all-pervading, room will be given to its being perceived 
always and everywhere. To this objection, the following 
reply is given :— 

Sstra 20. Utkrantigatyagatmam (236) 

Because the departure from the body, movement 
out of it and return to it (are known in relation to 
the individual self from the scripture). 

This is not all-pervading, but atomic in size is this 
individual self. Why ? Because departure from the body, 
movements out of it and return to it are known from the 
scripture (in relation to it). Surely, departure from the 
body is declared in the following passage:—“This 
individual self departs (at the time of death from this 
body) with the help of that light (i.e., the lighted edge of 
the heart) through the eye, or through the head, or 
through other parts of the body ” (Bfih. Up. IV. 4. 2). 
Its movement also out of it is given in the following 
passage : “ There are some who go out of this world, all 

of them go surely to the moon ” ( Kaush . Up. I. 2). Its 
return to the body also is declared in the following 
passage:—“ From that world he comes again to this world 
for dosng work*’ ( Brih. Up. IV. 3. 6). Indeed, if it were 
all-pervading, these, namely, departure from’ the body, 
etc., would not be appropriate to it. 998 

Sutra 21. Svfitmanci chottarayoh (237) 

998. With this Sutra , S'ankara karana . The Kaushltaki text 
starts a new Adhikarana, which which is quoted here is explain- 
comp rises all the succeeding ed at greater length under 
aphorisms till the Kartradhi- Ved. Sut. (III. 1. 12 ef. seg.) 
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(That the individual self is atomic is confirmed 
by the effecting) of the latter two (i.e., movement and 
return) by one’s own self itself. 

The word, * cha* (rendered as ‘itself’), denotes 
emphasis. No doubt, owing to its being of the nature of 
separation from the body, departure from the body, 
somehow or other, is appropriate to the individual self, 
even if it is stationary ; but movement and return cannot 
in any manner appropriately fit into it. Therefore, they 
have to be effected solely through one’s own self itself. 


%%?r?;rfsp£rtr^ 

Sutra 22. Nanuratachchhrutcriti chennetarddhikarat 

(238) 

If it be said that it (i.e., the individual self) is 
not atomic in size because there is a scriptural text to 
the contrary, it is not so, because the context relates 
to the other (i.e., the Brahman ). 

The scriptural context herewith introduces the 
individual self as its subject matter in the following 
passage, “He (i.e., the individual self) consists largely of 

knowledge, exists in the pranas .” (Bfih.Up. IV. 3. 7), 

and says in .following passage—“This, indeed, is that 
great unborn Self” (Ibid- IV. 4. 25)—that he is great; 
therefore the individual self is not atomic in size. If it be 
so held, it is replied that it is not right to say so. 
“ Because the context relates to the other ”, that is to say, 
because the context relates to the omniscient Lord who 
is other than the individual self. No doubt, in the 
beginning of the context here, the individual self was 
introduced . as the subject matter; nevertheless, in the 
middle of the context the Supreme Being is dealt with in 
the passage—“ To whom (i.e., the individual self), the 

III S.B.—16 
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omniscient Self is the object of worship’* ( Ibid. IV. 
4. 13) therefore the greatness (i.e., the all- 
pervasiveness) relates to Him and not to the individual 
self. 


Sutra 23. Svafabdonmattabhyancha ( 239 ) 

Through the word denoting it (i.e., the atomic 
size) itself and through the comparative size given 
(the individual self is made out to be atomic in 
size). 

The word 4 atom 9 is itself declared in the scripture 
(in relation to the individual self), as in the following 
passage—“This (released) individual self is an atom; it 
has to be known through the (purified) mind ; into it the 
fivefold prana had entered” (Mupd. Up. III. 1.9). 
Comparative size means size in comparison with a 
standard of measurement. Picking up a thing which 
resembles an atom, its (i.e., the self’s) size is declared in the 
scripture, as in the following passages :—“ A hundredth 
part of the point of a hair is divided into a hundred parts, 
and one part (of the latter) is understood (to be the size) 
of the individual self” ( Svet . Up. V. 8) ; and “The 
inferior one (i.e., the individual self) also is seen to be of 
the size of the point of a goad ” (ibid. V. 9 ). Therefore 
this individual self is indeed of the size of an atom. 

Again, the following objection may be raised here. 
If the individual self be of the size of an atom, then it is 
not appropriate for (pain and pleasure to) be felt all over the 


999. The rendering of Brih. in a slightly different way in his 
Up. (IV. 4. 13) is according to commentary on the Upanishad. 

P. Rangaramanuja interprets 
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body. This objection is set aside through the views of 
another school thus ; 

Sutra 24. Avirodhadchandanavat ( 24 °) 

There is no contradiction, as in the case of the 
sandal (paste). 

Just as a drop of the yellow sandal paste, although it 
is in a part of the body, produces pleasure that pervades 
the whole body, so also, the individual self, existing in a 
part of the body, experiences the pain (and pleasure) 
extending over all the parts of the body. 

Sutra 25* Avasthitivaifeshyaditi 

chennfTbhyupagamdddhridi hi ( 241 ) 

If it be said that it (i.e., the case of the sandal 

drop) is accounted for by its particular position, it is 
not so; because it (i.e., the individual self) is 
admitted (to have its location) in the heart. 

The drop of the yellow sandal paste and other such 
things have that character (of producing a pleasure 
extending over the whole body), because of being placed in 
a particular part of the body ; but this (particular 
position) does not exist in the case of the individual self. 
If it be so held, it is replied that it is not right to say so, 
because in the case of the individual self also, its existence 
in a particular part of the body is admitted. Indeed, in 
that part of the body which is known as the heart, the 
existence of the individual self is declared in the following 
passage—‘‘Indeed, this individual self is in the heart, a 
hundred and one blood vessels are there” (Pr. Up* III. 6. 2). 
To the same effect, after beginning with the question, 
“ Who is the individual self?” ( Brih . Up* IV. fc. 7), the 
following passage is given: “He who consists largely of 
knowledge, exists in the pranas and is the internal light in 
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the heart” (Ibid. IV. 3. 7). The illustrative example of 
the sandal was given for the purpose of making known the 
existence of the individual self in a particular place but 
the sandal does not stand in need of any particular 
(sensitive) place (for its effects being felt). 

In regard to that thing (i.e., the individual self) which 
exists in a particular place, the manner in which;, 
according to his (i.e., the Sutrakdra’s) opinion, it is 
capable of producing effects that pervade the whole body* 
is given thus :— 


Sutra 26 . Gunadvdlokavat (242) 

Through the quality (of knowledge), however, 
(the individual self pervades the whole body) as is 
the case with (the quality of) light (which, starting 
from a single source, pervades many places). 

The word, * however \ is intended t© exclude the 
opinion of the other school. The individual self, through 
its quality of knowledge, remains pervading the whole 
body. “ As is the case with light.” Just as the light of 
gems, of the sun and of other luminous objects, which 
are existent in a particular place, is seen to pervade many 
places; similarly, the knowledge of the individual self, 
which is in the heart, remains pervading the whole body. 
The knowledge of the knower is in the position of the 
light ; it is appropriate tor it, like light, to function 
elsewhere than in its own substratum ; this has been 
established under the first aphorism (i.e., Vtd. Silt . 

I. 1. D.iooo 


1000. The example of the 
sandal paste accounts for the 
atomic individual self, located 
in the heart, sensing whatever 
happens in any part of the body. 
But the question remains : how 
about a self animating many 


bodies as in Saubhari's case ? 
The example of light is given by 
the Sutrakara to cover this case 
also. (4.P.) The similitude is 
explained at some length in 
Vol. I, pp. 69-71. 



Adhik . IV, Sut. 28] INTELLIGENCE & SELF 


125 


It has however been stated above (under Sutra 19 by 
the Sankhyas as well as the Advaitins ) that the individual 
self is mere intelligence ; the question is therefore asked 
how it can be maintained that that (intelligence) has the 
nature of a quality that is distinct from the essential nature 
(of the self itself). To this objection, he (i.e., the 
Sutrakdra ) gives the answer as follows :— 

Sutra 27. Vyatireko gandhavattathd cha dar^ayati 

(243) 

As is the case with smell (and the element of 
earth), so also there is distinction (between intelli¬ 
gence as quality and intelligence as essential nature), 
and it (i.e., the scripture) declares so. 1001 

Just as smell, which is perceived as the quality of the 
eternal element of earth, is distinct from that (earth), so 
also, according to the experience, ‘1 know knowledge 
which is perceived as the quality of the knower, is 
established as distinct from the individual self which is the 
knower. To the same effect, the scripture has the 
following declaration : “ This person knows indeed ” (?). 

Sutra 28, Pfithagupade^at ( 244 ) 

It (i.e., intelligence) is (expressly) taught to be 
separate (from the individual self). 

By means of the word denoting itself, intelligence (or 
vijndua) is taught to be separate from the knower (or 
possessor of intelligence), as in the following passage :— 
“ There is not destruction of the (intelligence or) 
knowledge of the knower M ( Brih . Up . IV. 3. 30). 

1001. S'ahkara splits Siifra 27 into two Sutras, starting the 
second with ' tathfr cha’. 
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Again, it has been stated above (under Sutra 19) that 
(intelligence or) knowledge itself is , taught to be the 
individual self in the following among other similar 
passages: “He who standing within the vijnana (or 
intelligence)” (Kanva Bfih * Up . III. 7. 22); “The 
vijna n a performs the sacrifice ” ( Taitt- Up. II. 5. 1) ; and 

“(.the individual self) who has the essential nature of 

knowledge, is entirely pure” (V. P. II. 2. 6). To this 
objection, he (i.e., the Sutrakara) gives the answer as 
follows:— 

crsrsrr^r; 

Sotra 29 - Tadgunasaratvattu tadvyapade&ah 

prdjnavat (245) 

The denotation (of the individual self) by that 
(i.e., the word ‘vijnana’) is, however, due to its having 
that quality (of vijnana) as its essence, as is the case 
with the omniscient Lord. 

The word 4 however * sets aside the objection. Due 
to its having that quality as its essence, that is, due to its 
having the quality of vijnana (or intelligence) as its 
essence, the individual self is denoted as 4 vijftdna ’. 
Knowledge itself is its (i.e., the self's) essential quality. 
For instance, the essential quality of the omniscient Lord 
is btfiss, and the omniscient Lord is therefore denoted by 
the word 44 bliss ”, as in following passages : 44 If this 

Akatia (i.e., the Brahman) be not bliss. ” (Taitt- Up. II. 

7. 1); and “ Let him know the Ananda (or Bliss) to be the 
Brahman ” (Taitt. Up. III. 6. 1). Indeed, that bliss is the 
essential quality of the omniscient Lord is given in the 
following passages “ That is the unit of the bliss of the 
Brahman M (Taitt- Up- II. 8. 1); and 44 Whoever knows 
the bliss of the Brahman* he is not afraid of anything” 
{Taitt. Up- II. 4. 1). Alternatively, in the passage— 44 The 
Brahman is existence, knowledge, infinity ” (Taitt. Up. 
II. 1. 1)—the omniscient Lord is denoted by the word 
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* Brahman \ From the following and other such 
passages—“ Along with the omniscient Brahman , he 
enjoys bliss*’ ( Taitt . t/£. II. 1. 1); and u He understands 
all ” (Mund. Up. I. 1. 9)—knowledge is known to be the 
essential quality of the omniscient Lord. 

Sutra 30. YavadUtmabhavitvachcha na 

doshastaddari anat (246) 

And because also it (i.e., the quality of 
intelligence) exists as long as the individual self exists, 
it is nothing wrong (to denote it by the word 
‘ vijnana* ), as such (instances) are seen (in the 
world). 

Vijnana (or intelligence) is an attribute which exists 
as long as the individual self exists ; therefore, it is nothing 
wrong to denote that $self) by that word (‘ vijnana *). In 
this manner; (even) the broken-horned (©x*en) etc. are seen 
to be denoted by the word ‘ ox * by reason of the attributes 
of * ox-ness u eta., which exist as long as the essential 
nature of the ox exists therein. It is because they are of 
the nature of attributes that are denotative of the essential 
nature ; this is the meaning. 

Through the word, * also what is added here is this. 
Like knowledge which is an (attribute), the individual seif 
is also self-luminous (in its essential nature) ; and it is 
therefore nothing wrong to denote that (self) by the word 

* vijnana *.1002 

Further, it has been stated above (by the followers of 
Kanada under Sutra 19) that, as intelligence is non¬ 
existent during dreamless sleep etc., it cannot be an 

1002.- The point here is that it which, is denotative of the 
is proper to denote anything by essential nature of that thing, 
a word denoting an attribute 
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attribute attached to the essential nature (of the self). To 
this objection, he (i.e., the Sutrakara) gives the following 

answer. 


Sutra 31• Pumstvadivattvasya sciio’bhivyaktiyogat 

(247) 

Because, like masculinity etc., however, it (i.e., 
intelligence) is existent (even when it is not manifest), 
and is capable of manifestation. 

The word, ‘however’, is intended to denote the 
dispelling of the doubt raised by the objection. In regard 
to ‘it’, namely, intelligence, which is existent in the 
conditions of dreamless sleep etc., there is manifestation 
in the conditions of waking etc.; hence there is 
appropriateness in its being an attribute attached to the 
essential nature (of the self). (It is) like masculinity etc. 
For instance, the primary fluids peculiarly characteristic 
of masculinity etc., although existent in boyhood, are not 
manifest, and become manifest in youth; and the 
possession thereof by man is never limited to any 
particular period. Indeed, being possessed of seven 
primary fluids is linked up with the essential nature of the 
body, as declared in the following passage : “ It (i.e., the 

body) has seven primary fluids, three secretions, two 
sources, and is a mass of four kinds of food ” ( Garbha 
Up. I ); herein is thus taught the essential nature of the 
body. 1003 

That the thing ‘J* is luminous in the conditions of 
dreamless sleep etc. has been already stated . In relation 


1003. The seven primary phlegm ; the two sources are 
fluids (or dhatusl are usually the two parents; and the four 
listed as chyle, blood, flesh, fat, types of food are those that are 
bone, marrow and semen; the licked, sucked, drunk and 
three secretions (or malas ) are eaten, 
the ‘humours', bile, ‘wind’ and 
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to that knowledge which is really existent, the perception 
of external objects is experienced in the condition of 
waking, (dreaming) and such conditions. And these 
attributes of being the knower etc., which belong to the 
individual self, have already been explained. Therefore, 
the quality of being the knower is itself the essential 
nature of the individual self.l°04 

And this individual self has the sire of an atom. In 
the passage—“ There is no consciousness after death ” 

(Bfih. Up. II. 4. 12 IV. 5. 13) —it is not stated that a 
released self has no knowledge ; but what is stated is this, 
that birth and death etc., which are seen to exist in the 
condition of satnsdra, and arise from subjection to the 
great external elements—they do not exist in relation to 
the released self, as declared in the passage :— u Rising up 
from these external elements, it (i.c., the individual self) 
perishes after them” (Bfih. Up. II. 4. 12 <Sc IV, 5. 13). 
Because that passage has oneness of meaning with the 
following, among other similar passages: “He who 
sees Him does not see death, nor disease, nor misery. 
Indeed, the seer sees alt and attains all in all places ” 
(Chhatid. Up. VII. 26. 2); 11 He does not remember this 

body which has had birth ” (Ibid. VIII. 12. 3) ; and 
** He (i.e., the released self) enjoys these pleasures, seeing 
them through the mind (or his own essential divine 
knowledge)” (Ibid. VIII. 12.5), 

Now, in regard to it (i.e., the individual self) being 
all-pervading according to the theory of those who (like 
the SaAkhyas) hold that intelligence is the self, he (i.e., 
the Sutrakara) points out the fallacy as follows :— 

Sutra 32. Nityopalabdhyanupalabdhiprasahgo 

nyataraniyamo vanyatha (248) 

1004. The references are to pp. 60-90. The condition of 

discussions under Ved. Sut. the self, in relation to deep 

(1,1.1). For the self as the sleep, is explained in Vol. I, 

knower generally t see Vol. I, pp. 83-86. 

Ill S.B.-17 
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Otherwise it will lead to eternal perception or 
eternal non-perception (in regard to the individual 
self), or it will be restricted to either of them. 

u Otherwise ”, that is, according to the view which 
holds that it is all-pervading and also according to the view 
which holds that it is mere knowledge, both perception 
and non-perception of it will surely happen together 
eternally. “ Or it will be restricted to either of them ” ; 
either the perception itself will be eternal, or the non¬ 
perception (itself will be eternal). 

What is said is this:—The cause of the perception and 
non-perception of the self, which are both found to exist 
in the world, is this self which is (intelligence or) 
knowledge and all-pervading. It is the cause either solely 
of perception or solely of non-perception. If it is the 
cause of both of them, both will happen to exist always 
and everywhere. If it be (the cause) only of perception, 
there will be no non-perception of all things at all times 
and in all places; or if it be (the cause) only of non¬ 
perception, then there will be no perception at all times 
and in all places. 1°0 5 The conclusion established 
according to our view is this—that inasmuch as the 
individual self is really existent within the body, in that 
(body) itself there is perception of it, and nowhere else. 

In the case also of (the Vaiseshika view of) perception 
being dependent upon instruments (or sense organs), the 
fallacy pointed out in regard to the other view is 
equally applicable ; because all the individual selves are 
all-pervading and are therefore associated with all the 
instruments of knowledge (i.e., all the sense organs) at all 
times; and in consequence there is no restriction of 


1005. The self alone is the neously, because there is no 
cause of perception of non- other cause. The Sarikhya view 
perception, and of bcth simulta- is here attacked, 
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adTishtas to particular selves arising out of particular 
karmas so as to produce perception or non-perception. 1006 


ADIXIKARANA V 

KARTRADHIKARANA 

37rTf 

Siltra 33 • Karta fastrarthavattvcit (249) 

The agent of actions is (the individual self) 
because the Sastras have to be purposive. 

It has been stated above that this individual self is the 
knower and that it has the size of an atom. Now the 
question that is taken up for consideration is whether that 
(self) itself is the agent of actions, or whether, itself being 
no agent of actions, it transfers to itself through illusion 
(as claimed by the Sankhyas) that agentship of actions 
which belongs to the non-intelligent qualities (i.e., the 
gunas of the prakfitt ). 

What is it that is properly arrived at by reasoning 
here? That the individual self is not surely the agent of 
actions. Why? Because in the iastras dealing with the 
self, it is declared that the self has no agentship of actions 
and that the gunas (of the prakfiti) themselves possess 
the power of being the agents of actions. 

Indeed, it comes out thus. In the passages of the 
Katha-valli, as for instance in the following passage 
beginning with—-“It (i.e., the individual self) is neither 
born, nor does it die ” (Kath. Up. II. 18)—birth, old age, 

1006. Here too the three perception alone and both of 
alternatives mentioned in the them at the same time. See V.S, 
previous paragraph are implied under this Sutra, 

—perception alone, non- 
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death and all other attributes of the prakriti are denied in 
relation to the individual self; then the power of being 
the agent of the action of killing etc. is denied (in relation 
to it) as in the following passage : “ If he who kills thinks 

that he (himself) is the killer; if he who is killed thinks 
that he is killed—both of them do not know (the self) ; he 
neither kills nor is he killed ( Kath . Up . II- 19). The 

meaning is this : he who knows the self as the killer does 
not know the self. To the same effect it is declared by the 
Divine Lord Himself that the essential nature of the 
individual self is not to be the agent of actions, but that its 
misconception as the agent of actions is (due to) ignorance, 
as in the following passages: “Everywhere the actions 
are performed by the gurtas of the prakriti; be whose 
mind is stupefied through egotism thinks that he is the 
agent of those actions ” (B. G- HI. 27) ; and “ When the 

aeer sees none other than the gunas as the agent of actions, 
(he sees) u (B.G.X IV. 19) ; and thus also: “With 
regard to being the agent of actions giving rise to the chain 
of effects and causes, the prakriti (or material Nature) is 
declared to be the cause ; with regard to the enjoyership 
of pains and pleasures, the purusha (or the individual self) 
is declared to be the cause ” (B. G. XIII. 20). Therefore, 
only the state of being the enjoyer belongs to the 
individual self, while that of being the agent of actions 
belongs only to the prakritiAOOl 


1007. The objector here is 
the S .hkhya. He takes Kath. Up. 
(II. 19) as showing that the self 
cannot be related to any action 
at all either a »the agent or the 
object. Killing is referred to 
only by way of illustration. 
Ramanuja’s reply, given below, 
is that the intention of the 
Upanishad is to teach the 
immortality of the self, and not 
to deny that it can be an agent. 
In B.G. (XIII. 20), the Sankhya 
takes ' karya ’ (or 'effect’) to be 
the five elements and the five 
rudimentary elements ; the term 


‘ karana 1 (or 'cause’) refers t« 
the mahat, the ahankara, the 
manas, the five organs of sense 
and the five organs of action. 
The primordial' prakriti has 
evolved them and is also 
responsible for their changes 
moment by moment; hence it is 
the cause. (See the T.<tparya- 
chandrikn on this verse). Rama¬ 
nuja takes 'k ? rya ’ to be the body 
and 1 karana' to be the eleven 
organs of sense and action. 
The prakriti presided over by 
the purusha is the cause of their 
activity. 
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If it be so arrived at, we give the following reply : 

“ The agent of actions is (the individual self) because the 
dastras have to be purposive ” ( Ved . Sut. II. 3. 33). The 
individual self itself is the agent of actions, and the gunas 
(of the prakfiti) are not (such agents). Why ? “ Because 

the ddstras have to be purposive.’’ Indeed, there are the 
following dastraic passages : u One who is desirous of 
%varga (i.e., the celestial world of enjoyment) should 
perform the sacrifice” ( ? ); and u One who is desirous 
of salvation should worship the Brahman" ( I )* 
These and such other passages direct the very enjoyer of 
the fruits of actions, namely, Svarga and salvation, to 
be the agent of the actions. Indeed, if the non-intelligent 
thing (i.e., the prakriti) were the agent of actions, that 
which is other (i.e., the intelligent being) cannot be 
directed (to be such agent). And the dastra is so called 
because it gives comma»dments, and commandments 
impel activity, and the power of the ddstras to impel 
activity arises through the production of knowledge, and 
it is not possible to cause the non-intelligent prakfiti to 
obtain knowledge. The purposiveness of the ddstras will 
be fulfilled, only when the intelligent enjoyer himself (i.e., 
the individual self) is the agent of actions. To this effect 
is the following statement made—“ The fruit of the ddstra 
falls to the lot of one who performs actions in obedience 
to it” (Pwr. MJm> III. 7. 18). 


It has been stated that by means of the passage 

beginning with, u If the killer thinks that he kills.” 

( Katk • Up. II. 18), it is declared that the individual self is 
not the agent with regard to the action of killing. This 
statement is made because the individual self is eternal and 
is therefore not subject to being killed. And there is the 
statement made above that the agentship of actions is given 
in the SmTiti as belonging to the gunas (of the prakfiti) 

in the passage : ”.(actions) are performed by the gunas 

of the prakfiti ” ( B . G. III. 27). This statement has been 
made to the effect that the agentship of actions belongs 
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only to the gunas of the prakfiti through the discrimina¬ 
tion of positive and negative facts, because in the 
activities in the state of samsara , his (i.e., the individual 
self's) agentship of actions is due to his association with 
the gunas (of the prakfiti), namely, sattva , rajas and 
iamcis , but it is not due to his essential nature. And to 
the same effect it is declared therein alone (i.e., in that 
very SmTiti) in the following passage : “In regard to his 
births in good and bad wombs, the cause is his association 
whh the gunas of the prakfiti ’ (B. G XIII. 21). Therein 
alone (i.e., in that very SmTiti), the agentship of actions 
in regard to the individual self is admitted, and it is stated 
at follows : “ It being so (i.e., the individual self being 

the agent under the control of the Supreme Self), he who 
•ee* the individual self alone as the agent of actions, he is 
perverse, owing to his intellect being unrefined ” (B. G. 
XVIII. 16). There is the passage : “ For doing work there 
are required the substratum (i.e., the body), and so also, 
the agent, the various kinds of auxiliary instruments and 
the various kinds of activities, and as the fifth (requirement), 
Providence ” (B. G. XVIII. 14). Here the agentship of 
actions desiderates the five elements beginning with the 
aubstratum (i.e., the body) and ending with Providence ; 
it being so, he who perceives the individual self alone as 
the agent of actions, he does not set; this is the 
meaning. 


SQtra 34 . Upadanddvthdropadt^chcha (250) 


1008. Ramanuja here shows 
that the texts quoted above do 
not support the S&nkhya. Five 
causes for every action are 
listed in B.G. (XVIII. 14), and one 
of them is the self. (The various 
kinds of activities mentioned 
there are explained as those of 
the five vital airs.) The gunas 
are described as agents, 
because, in the state of sams&ra, 


the self acts only as influenced 
by them. The positive fact is 
that all actions are impelled by 
the contact of the self with the 
gunas, and the negative fact is 
that no actions arise from the 
essential nature of the self. But 
all this does not mean that the 
B.G . teaches that the self is not 
the agent. 
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(The individual self is the agent of actions) 
because of (its doing) the act of seizing (as taught), 
and because also the act of sporting is taught (in 
relation to it). 

After introducing the subject matter of the context in 
the passage—“ He (i.e., the individual self in the dreaming 
state), just as a great king (seizes enjoyable things in his 
kingdom and moves about freely in his kingdom) 
{Bfih. Up . II. 1. 18)—the following passage is then given : 
“ In this very manner he, after seizing these sense organs, 
moves in sport in his own body just as he pleases*• 
(Ibid-) ; here agentship of the action of seizing the sense 
organs and of sporting with them is taught (in relation to 
the individual self).* 009 


Sutra 35 • Vyapadcddchcha kriydyam na 

chennirdtiaviparyayah ( 251 ) 

In relation to actions (the individual self is the 
agent), becarn e it is so taught; if it were not so, 
then there v ould have been a change in the 
grammatical case (of the word denoting ‘knowledge’ 
in the context). 

It (namely, the individual self) is the agent of actions, 
because its agentship in regard to both worldly and Vedic 
actions is taught in the following passage :—“The vijndna 
performs the sacrifice and it also performs religious works” 
(Tcr'tt- Up . II. 5. 1). It may be held that it is not the 
individual self that is denoted by the word ' vijfidna* 
here, but that it is the internal organ of intellect that is 


1009. Sutra 44 is split into two quoted by Ramanuja shows that 
by S'ankara, the first being the self is declared to be the 
'vih'iropade&at' and the second, agent in actions other than 
* Upadandt Tne Bfih. Up. text killing, 
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denoted by it. If so, there would be a change in the 
grammatical case of the word ‘ vijhdnd ’ ,* because intellect 
is an auxiliary instrument of knowledge and therefore its 
denotation would have to be through the instrumental 
case by * vijnancna 9 (be., ‘by means of the vijhdna’). 

Sutra 36. Upalabdhivadaniyamah (252) 

There would be no restriction (in regard to 
being the enjoyer), just as in the case of perception. 

The errors that would arise, if the individual self were 
not taken to be the agent of actions, are stated here. Just 
as, if the individual self were admitted to be all-pervading, 
the absence of restriction has been pointed out under the 
aphorism beginning with—“ It will lead to eternal 

perception or eternal non-perception.” (Ved.Sut. 

II. 3. 32)—similarly, if the individual self is not the agent 
of actions and if the prakriti were the agent of actions, 
then, inasmuch as it (i.e., the prakriti) is common to all 
individual selves, all actions vouidbe for the enjoyment 
v of all, or they would not be fc : the enjoyment of any one 
individual self. 

Through admitting that tb * irdividual selves are all- 
pervading, their places of re; ; are also admitted as not 
characterised by any distinct on. For this very reason, 
the restriction also in regard tc the internal organs etc. (so 
that each self has a different organ) does not appropriately 
come to pass, whereby there may be a fixed arrangement 
(in regard to the activities of those organs and the 
enjoyment of results by the selves). 1010 

1010. The argument here is prakriti which is in contact with 
similar to that under Sutra 32. all the se.ves but one of its 
The prakriti must be deemed to e volutes, the internal organ, 
be the cause both of the enjoy- which varies from self to self, 
ment or the absence of enjoy- the reply is given that all selves 
ment of the selves, because should be :n contact with all the 
there is no other cause. If it is inter]lal organs, 
said that the cause is not the 
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Sfttra J7. $ aktiviparyayat (253) 

Because (in relation to the self) there would be 
the loss of power (to enjoy). 

If the intellect (which is material) were accepted as the 
agent (of actions), then another agent cannot appropriately 
be the enjoyer ; and therefore the power of being the 
enjoyer would belong to that (intellect) itself; and 
consequently, the power of being the enjoyer would be 
lost to the individual self. 

For the reason that the power of being the enjoyer 
belongs as an attainment solely to the intellect, there 
would be no means of knowledge to prove the true 
existence of the individual self. Indeed, the accepted 
conclusion of those (who uphold the intellect as the agent 
of actions) is given thus:—“ The purusha (or the 
individual self) exists because there must be an experiencing 
subject ” (S. 17). 

wwrar? 

SQtra 38 . Samcidhyabhavdchchct (254) 

Because also there can be no concentrated 
meditation (on the part of the intellect). 

If the intellect were accepted as the agent of actions, 
then it itself would be the agent even in respect of the 
action of concentrated meditation which forms the means 
of attaining salvation. And that concentrated meditation 
is of this nature : { I (the meditator) am different from the 
prakriti ’. The prakfiti is incapable of concentrating so 
III S.B.-18 
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as to say: 4 1 am different from the prakriii \ Hence it 
is the self who is the agent. 1011 


It may, however, be said that if the agentship of 
actions be accepted in relation to the individual self, there 
will be no cessation of its agentship of actions at any time. 
To this objection, he (i.e., S'utrakdra) gives the answer 
as follows :— 


Sutra 39 • Yathd cha takshobhayadha (255) 

There will be both (cessation and non-cessation 
of being the agent), as is the case with a carpenter 
(only in case the self is the agent). 

Although the individual self is furnished with speech 
and other auxiliary instruments, he does actions (only) 
when he desires, but whenever he does not desire, he does 
not then do actions. For instance, a carpenter, although 
he is possessed of axes and other auxiliary instruments, 
does actions or does not do actions, just as it suits his 
desires. If, however, the intellect, which is material, is 
taken to be the agent of actions, then, inasmuch as there 
is no cause that restricts its desire to enjoy etc., there 
will be agentship of actions to it at all times.1012 


1011. In $. Kir. (64), the 
knowledge which, according to 
the Sankhyas, leads to final 
release, is stated to he of the 
form, “I am not", Net mine”, 
and ‘ * Not 1 1 ’. Vachaspati Mu'ra 
explains that these mean res¬ 
pectively, “I am the self and 
not the prakfiti ”, “I have no 


possessions l \ and "I am not 
the agent of any action ", 

1012. Action follows desiring 
and willing, and the intellect, 
which is material, cannot desire 
or will. If it is regarded as the 
agent, it has to be acting always, 
(o'arikara takes this Sutra to form 
a separate Adhikarana by itself,) 
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ADHIKARANA VI 

PAR A Y ATT ADHIKAR AN A 

qritg 

Sutra 40* Pardttu tachchhruteh (256) 

That (i.e., the power of being the agent 
possessed by the individual self) is, however, from 
the Supreme Being, because the scripture says so. 

The question here is whether this power of being the 
agent of actions which belongs to the individual self, is 
due to and dependent upon itself, or whether it is 
dependent upon the Supreme Self. 

What is it that is arrived at by reasoning? That it is 
due to and dependent upon itself. Indeed, if it were 
dependent upon the Supreme Self, that will lead to the 
mandatory and prohibitory idstras becoming purposeless. 
In fact, whoever through his own intellect is capable of 
undertaking and refraining from actions, he alone is fit to 
be the person to be commanded. Therefore, its (i.e., the 
individual self’s) power of being the agent of actions is due 
to and dependent upon itself. 

If it be so arrived at, it is stated in reply as 
follows:—“ That is, however, from the Supreme Being” 
{Ved* Sut . II. 3. 40). The word, ‘ however,' sets aside the 
other view. “ That ”, the power of being the agent of 
actions, comes to the individual self u from the Supreme 
Being”; it comes from the Supreme Self Himself as its 
source. Why ? “ Because the scripture says so.” 

There are here the following scriptural passages : 
“ He who has entered within, who is the Ruler of all 
things that are born and who i$ the Self gf all ” (TWtf * 
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Xr. III. 21); and “He who, dwelling within the 
individual self, is within the individual self, whom the 
individual self does not know, whose body is the 
individual self, who controls the individual self from 
within, He is your Internal Ruler and immortal Self” 
(MBdh- Bfih * Up . III. 7. 22). The Smfiti , also, (says the 
same thing) in the following passages : “ And I am also 

seated in heart of all beings, and from Me proceed 
memory, knowledge and forgetfulness” (B. G. XV. 15) ; 
and “The Lord, O Arjuna, exists in the region of the heart 
of all beings, and (from there) by means of the mdyd (i.e., 
the prakfiti with its gunas)> He causes the revolutions 
of all beings that are mounted upon the mechanism (of 
the body) ” (B. G. XVIII. 61). 

It was, however, stated above that, in that case, it 
would lead to the Sastras becoming purposeless. To this 
objection, he (i.e., the Sutrakdra) gives the answer as 
follows :— 

Satra 41 . Kritaprayatnaptkshastu 

vihitapratishiddhavaiyarthyddibhyah 

( 257 ) 

But He requires the efforts made (by the 
individual self) for the reason among others that 
mandates and prohibitions (in the Sastras ) should not 
become purposeless. 

In regard to all actions, the Supreme Self, who is the 
Internal Ruler of all things, first requires the efforts, that 

is, activities, undertaken by the individual self, and then, 
by giving His consent thereto, directs him to proceed with 

it. Without the consent of the Supreme Self, no 
activity of that (individual self) can appropriately proceed : 
this is the meaning. 
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Why is this so ? “ For the reason, among others, that 
mandates and prohibitions (in the tiastras) should not 
become purposeless.” By the expression, ‘ among others* 
(or 1 adi ’), favour, disfavour etc. are denoted. For 
instance, in the case of a common fund belonging to two 
persons, it is not possible for one of them to make it the 
property of a stranger, without the consent of the other. 
Nevertheless, even so, because the consent of the other 
is brought about by him alone, the fruit thereof accrues 
to him only. 1013 

That in regard to Him who is capable ©f preventing 
sinful acts, His being a consenting party does not bring 
on Him mercilessness—(this) has been dealt with in the 
course of the definite discussions bearing upon the system 
of the Sankhyas (under Ved . Sut. II. 1. 3). While this is 
so, it is stated in the following passage : “ Indeed, He 

of Himself induces him whom He wishes to lead beyond 
these worlds to do work which is good ; He of Himself 
induces him whom He wishes to lead downwards to do 
work which is not good ” ( Kaush . Up. III. 9). That is to 
say, with the object of leading them upwards as with the 
object of leading them downwards, He himself causes men 


1013. Ramanuja’s attempt to 
reconcile the reality of moral 
choice with the Brahman being 
the cause of all things has led to 
differences of opinion among his 
followers. Vatsya Varada (circa 
1250) in his Tattvasnra (48) 
appears to state that the Lord is 
neutral in regard to the initial 
effort of the self in regard to any 
action and that He assents to later 
efforts therein. This is irres¬ 
pective of the goodness or 
badness of the action. His 
pupil, Sudars'ana Bhatta, iri the 
3.P., elaborates the" position. 
The Lord is the common cause 
of all actions of all selves in the 
sense that He gives the selves 
bodies, organs of sense etc. 
They use these as they please, 


just as the sons deal with 
paternal gifts of property 
according to their desires. The 
involvement of the Lord from 
the beginning in the activities of 
the particularly good or the 
particularly wicked is based.on 
their previous karmas. Vedanta 
Des'ika, whose preceptor had 
studied under Vatsya Varada, 
takes a different view. He 
argues against the Lord’s 
indifference during the initial 
effort. The Lord is the common 
cause of all actions like the soil 
and water for all plants. The 
selves are the particular causes, 
like seeds. The careful student, 
he says, must understand 
Ramanuja's teaching in this 
sense. (Adhik. 236-243). 
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to do good and bad works: this cannot appropriately 
happen. 

To this objection the following reply is given. This 
(i.e,, the Supreme Self inducing the performance of good 
and evil work,) is not applicable to all individual selves. 
He, however, who has decidedly placed himself in a 
position exceedingly favourable to the Supreme Person and 
then does actions, him the Divine Lord favours, and He 
H : mself produces in him a taste for only those highly 
auspicious actions which are the means of attaining Him. 
And he who has decidedly placed himself in a position 
exceedingly hostile to Him and acts (accordingly)—him 
He disfavours and He produces in him a taste for actions 
which are the means of leading him to the downward :>ath 
and which are hostile to His attainment. 1014 

To the same effect it has been declared by the Divine 
Lord Himself, beginning with the following passages :—“ I 
am the source of all, everything proceeds from Me. 
Knowing thus, wise men who are associated with devoted 
minds worship Me’* (B. G. X. 8). It is then stated : 
u To those who are desirous of an eternal union (with 
Me), arid accordingly worship Me, I give with love that 
faculty of understanding by which they come unto Me. Out 
of pity for them indeed, I remain in their mental structure 
(as the subject of their thoughts) and destroy, by means 
of the shining light of (the) knowledge (relating to Me), the 
darkness born of ignorance ” (Ibid* X. 10, 11). Similarly 
there is the passage beginning with : “ They (i.e,, 

those of demoniacal disposition) say that the world is 
unreal, without support an 1 without the Lord ” (Ibid* 


1014. There are some variant 
readings in the text of the £rz- 
bhdshya in this paragraph. 
' Vyavasthitah ', rendered as 
‘ who has decidedly placed 
himself in a position ’ is alter¬ 
native to 1 vyavasitali' or ‘he 
who is resolved on being’. 


Instead of ' ruchim janayati ’ (or 
1 produces a taste for when 
the phrase is repeated, there is 
' sajjayati ' or ‘ makes him 
attached to’. There is a slight 
deviation in the Kaushitakl text 
as quoted and as in the 
Upanishad. 
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XVI. 8), and ending with : “ They are envious of Me and 

hate Me (as existent) in the bodies both of themselves and 
of others” {Ibid* XVL 18). After stating this, it is further 
declared thus : “ I continually throw into the repeated 

cycles of births and deaths, (and there) into demoniacal 
wombs, all those cruel and evil ones, the worst of men 
who bate Me” {Ibid* XVL 19). 


ADHIKARANA VII 

AMSADHIKARAls'A 

Sutra 42* Amio nandvyapadeiadanyatha ch&pi 

da i akitavciditvamadhiyata the (258) 

It (viz., the individual self) is a part (of the 
Brahman)^ because distinction (of it from the Brahman) 
is taught and what is otherwise (i.e., because non- 
distinction also is taught). Moreover, some schools 
deckre in their scriptures that He (i.e., the Brahman) 
is fishermen, gamblers etc. 

It has been stated above that the power of being the 
agent of actions which belongs to the individual self is 
dependent upon the Supreme Being. Now the doubt is 
raised whether this individual self is entirely distinct from 
the Supreme Being (as the Naiyayikas believe), or whether 
it is the Brahman Himself that is subject to illusion (as 
3anl ara teaches), or whether it is the Brahman Himself 
that is charactersed by limiting adjuncts (as BhSskara 
holes), or whether it is a part (or ami a) of the Brahman* 
From the contradiction among scriptural passages, this 
dou )t arises. 
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It may, however, be asked whether this subject was 
not conclusively dealt with under the following aphorisms : 
“ The identity of the world with Him is made out from 
the passage marked by the word, ‘ drambhana ,’ and other 
like passages” (Ved* Sut . II. 1. 15) ; and “(The Brahman) 
is, however, other (than the individual self), on account of 
the difference (between them) which is taught (in the 
scriptures) ” (Ibid* II. 1. 22). True (i.e., it was so 
determined). That very conclusion is questioned through 
the contradiction among scriptural passages in regard to 
distinction and oneness (between the individual self and 
the Brahman); and it is specifically settled here by 
declaring that the individual self is a part of the 
Brahman . 10i5 Indeed, so long as it is not decided that 
the individual self is a part of the Brahman , so long the 
propositions that the individual self is not distinct from 
the Brahman and that the Brahman is other than that 
(individual self) are not established. 

What is it that is properly arrived at through 
reasoning? That it (namely, the individual self) is entirely 
distinct (from the Brahman) Why? because distinction 
between them is taught in the following imong other such 
scriptural passages: “The two unborn, who are the 
Intelligent and the ignorant, ire the Lori and non-Lord ” 
(S'vct* Up* I. 9). The scriptu:al passages which speak of 
non-distinction between the I ntelligent a ad ignorant beings 
have a figurative significance, because they denote 
contradictory meanings like the sentence, “One should 
sprinkle (water) with fire 


1015. Under Ved Sut (11. 
1. 15), non-distinction has been 
proved by assuming that the 
words denotative of the body 
also reach up to the denotation 
of the self animating the body. 
Under II* 1. 22, non-distinction 
has been proved on the basis of 
the same assumption. Now this 
assumption is being questioned. 
The distinction and non-distinc¬ 
tion taught in the scriptures 


as existing between the Brahman 
and tne sel: may be explained 
in other wa rs. Here it is shown 
that both the teachings cannot be 
under-stood as primarily signi¬ 
fy ian, except on the basis of the 
r If being an am'<a of the 
J.ahiaan. The term, ' am&a 
basely rendered as ‘part’, is 
] :er cn clearly defined as being 
i node which cannot exist npart 
fx om the pcsessor of the mode. 
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This proposition also, that the individual self is a part? 
of the Brahman , does not hold good at all. Indeed, the 
word, ‘ part ’ (or ‘ am$a ’), denotes a portion (or division) 
of a thing. If the individual self is a portion of the 
Brahmany then the evils appertaining to it 
will attach to the Brahman . Nor can the theory that 
the individual self is a bit cut off from the Brahman 
appropriately bring out its being a part, because the 
Brahman is incapable of being cut up, and because also 
that will lead to the errors stated above (namely, the 
imperfections of the individual self getting attached to the 
Brahman ). Therefore, in the case of that (individual self) 
which is entirely distinct from Him, it is impossible to 
demonstrate that it is a part of Him. 

Or again it may be said (as by Sankara) that the 
Brahman that is subject to illusion is the individual self. 
Why ? Because the Brahman is taught to be the individual 
self in the following and other such scriptural passages : 
“ That thou art ” ( Chh^nd . Up . VI. 8. 7); and “ This self 
is the Brahman ” ( Bfih • Up* IV. 4.5). The scriptural 
passages which speak of distinctions, however, restate 
things established by perception and the other means of 
knowledge ; hence, it is declared that, like perception 
etc., they (i.e., such passages) are included in ignorance— 
(declared, that is) by means of scriptural passages which 
deal with non-dualism that cannot be established 
otherwise (and is self-established).IQiQ 


1016. Under Ved. Sut. (I. 1.1), 
at the commencement of the 
Mahdpurvapaksha (or ' the 
Great Objection ’). Ramanuja 
sets out how, according to the 
Advaitins, the cessation of 
distinctions, which is contrary to 
perception, arises out of know¬ 
ledge derived from the 
scripture. The argument runs : 
“When there is contradiction 
between two means of know¬ 
ledge, then, that one happens 

111 S.B-19 


to be stultified the logical out* 
come of which it is possible to 
realise otherwise; while that 
other happens to be the stultifier 
(the logical result of) which 
cannot be otherwise established, 
and is, moreover singular and 
undoubted.” (Vol. I. p. 30) 
What cannot be established by 
other means is self-established, 
and at the same time it sublates 
what is established by other 
means. 
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Or again it may be said (as by Bhaskara) that the 
Brahman Himself who is limited by beginningless limiting 
conditions is the individual self. Why ? Because it is 
taught that by reason of this alone the Brahman becomes 
the individual self. And it is not possible to say that 
these limiting conditions are manufactured by illusion, 
because then definite fixity with regard to bondage and 
final release etc. will not appropriately result. 

If it be so arrived at, it is stated in reply as follows : 
that it (viz., the individual self) is a part of the Brahman . 
Why? Because distinction (of it from the Brahman) is 
taught; as also what is otherwise (than distinction), 
that is, because of the teaching of oneness (with the 
Brahman ). Indeed, this twofold teaching is seen declared 
(in the scripture). Surely, the teaching relating to 
distinctions between the Brahman and the individual self, 
is seen declared by means of the following among other 
relations between them : the relation of the creator and 
the created, of the controller and the controlled, of the 
omniscient and the ignorant, of independence and 
dependence, of purity and impurity, of being the 
inexhaustible mine of auspicious qualities and its opposite, 
of Lord and liege etc. 14 And what is otherwise .” That 
is, the teaching regarding non-distinction also is seen 
declared in the following and other such passages 
<4 That thou art 99 ( Chh&nd . Up. VI. 8. 7); and “ This self 
is the Brahman u ( Brih ♦ Up. IV. 4. 5). 44 Moreover, some 
schools declare (in their scriptures) that He is fishermen, 
gamblers etc/’ In the following passage— 44 The 
fishermen are the Brahman , the slaves are the Brahman , 
the gamblers are the Brahman ” (Samhitopanishad) —the 
AtharvaQikas declare also that the Brahman is fishermen, 
gamblers etc. And therefore non-distinction is taught 
there as extending to all individual selves ; this is the 
meaning. In this manner, in order that both distinction 
and non-distinction may be established in their primary 
significance, it has to be admitted that this individual self 
is a part of the Brahman ■ 
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Again, it should not be said that the teachings 
relating to distinctions deal with things which are 
established by perception etc., and are therefore of'the 
nature of (mere restatements of) what is established 
otherwise (than through such declarations). (For) there 
are the following characteristics of the individual self: 
that it is created by the Brahman , is controlled by Him, 
forms His body, is His liege, has Him as its support, is 
protected by Him, is absorbed by Him, is His worshipper, 
attains the aims of life which are duty, wealth, desire and 
final release and which are all obtained through His 
favour: the distinctions between the individual self and 
the Brahman are due to those (characteristics). Owing to 
these (i.e., the characteristics of the self and the 
distinctions based on them between it and the Brahman) 
not falling within the range of perception etc., they are 
not established by other means of knowledge. Therefore, 
scriptural passages which relate to the creation of the 
world etc. cannot (be said to)be concerned with teaching 
false doctrines because of restating the distinctions 
established by other means of knowledge. 


It cannot be that delusion is taught to the Brahman » 
whose essential nature is pure intelligence, that is 
indivisible and uniform, doing the following actions: 
constant meditation to the effect that He is other than 
Himself ; creation of the spatial ether etc. after willing to 
become manifold ; entering therein as the individual self; 
differentiation of the wonderful and varied names 
and forms; attaining pains and pleasures due to 
the experience of endless objects of sense caused by 
those (differentiations) ; being seated in those (selves) 
without Himself becoming the enjoyer, becoming their 
internal ruler through controlling them ; Himself having 
become the individual self, constant meditation on it as 
the causal Brahman; getting finally released from (the 
bondage of) samsSra ; and promulgating the 68 s tra$ that 
teach that (final release). If it were so, then that 
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(teaching) will come to be the confused talk of a mad 
man. 10^ 

This view also, that the Brahman characterised by 
limiting conditions is the individual self, does not hold 
good at all, because surely there wiil then be stultification 
of the relations of the controller and the controlled etc., 
that have been already described above. Indeed, in regard 
to persons like Devadatta, who is one only, there is no 
establishment (in himself) of the roles of the controller and 
controlled etc. through the limiting conditions of possessing 
houses etc. Therefore, for the sake of appropriately 
fitting in both the teachings, this individual self has to be 
accepted as a part of the Brahman . 

SQtra 43 • Mantravarndt (259) 

(The individual self is a part of the Brahman) 
because a word in a Vedic text says so. 

There is the Vedic passage :—“ His one foot are all 
beings : His three immortal feet are in (the highest) heaven” 
(Taitt . Ar. III. 10). “ Because a word in this Vedic text says 
so,” the individual self is a part of the Brahman . Indeed, 
the word, * foot * (or 1 pada*)> here denotes a part (or 
am&a). In this Vedic text, the plural number—‘ all 
beings ’—is used, because the individual selves are many. 
In the aphorism also, the word * amha y is intended to 
denote the whole class (of individual selves). In (the 
aphorism), “The individual self has no origination 
because there are scriptural statements to that effect.” 


1017. Ramanuja’s reply to the 
argument that non-distinction is 
proved because it is not estab¬ 
lished by other means is twofold, 
First, the distinction between 
the individual self and the 
Brahman also cannot be estab¬ 
lished by other means. 
Secondly, it is conceded that the 


Vedic teaching about the 
creation of the world etc. cannot 
be established by ether means. 
But it is also a delusion from the 
point of view of the highest 
order of reality. So the Veda , 
which is supposed to remove 
error, must be regarded ag 
teaching delusion. 
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(Vcd. Sut, IL 3* 18), the singular number (of the word 
* self’) is intended to denote the whole class (of the selves), 
because in the following among other passages, u The 
Eternal among the eternals, the Intelligent among the 
intelligent, who, though One, fulfills the desires of the 
many ** ( Svet, Up, VI. 13), what is stated is the distinction 
from the Lord as well as the manifoldness and eternity of 
the individual selves. 

The manifoldness of the individual selves, which are 
eternal, being, in this manner founded upon authority, 
even though all the individual selves, owing to their 
having the essential nature of intelligence, have one and 
the same nature, the form which differentiates them from 
one another is understood by those who are capable of 
knowing the true nature of the individual self. He (i.e., 
the Sutrakdra) speaks surely of the manifoldness of the 
individual selves immediately hereafter (under the 
aphorism), “ There is also no confusion (among the 
individual selves in regard to their experiences), because of 
the absence of (infinite) extension (on the part of each one 
®f them) ” (Vcd, Sut, II. 3'. 48). 1018 

Sutra 44, Apt smaryate (260) 

It is also declared in the Smrjti (that the 
individual self is a part of the Brahman), 

In the following passage — u My own eternal part 
which has become the individual self in the world of living 
beings ” (B, G, XV. 7)—it is laid down in the Smriti (i.e., 


1018. ' Pada ' in the mantra is 
equated with ‘amsa’ in the Sutra. 
The self is now shown to be an 
amia of the Brahman by a 
specific Vedic text, while the 
previous Sutra relied on the 
general purport of the Vedas . 
S'ankara cites here Chhdnd. Up. 


(III. 12. 6), which deviates little 
from the Taitt. Jr. text quoted 
by Ramanuja. S'ankara also 
reads a ‘ cha ' at the end of the 
Sutra. The distinction among 
selves persists at all times—even 
in moksha— -because the subject- 
object division continues. 
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in the Bhagavadgita) that the individual self is a part of 
the Supreme Person. For this reason also, it (viz., the 
individual self) is an ami a (of the Brahman) . 1019 

If the individual self is, indeed, a part ®f the Brahman , 
the doubt is raised that, because of its being a division of 
the Brahman, the evils attached to the individual self 
belong to the Brahman Himself. To this doubt, he (i.e., 
the Sutrakdra) gives the answer as follows :— 

qr: 

Sotra 45. Prakaiadivattu naivam Parah ( 261 ) 

(It, i.e., the individual self, is, however, a part of 
the Brahman ) like light (being a part of the source of 
light) and so on. (As is the individual self) the 
Supreme Being is not so. 

The word, * however/ sets aside the objection raised, 
u Like light and so on” : the individual self is a part of 
the Supreme Self—just as light which has the nature of 
luminosity is a part of the shining fire, sun etc., just as in 
regard to the ox, the horse and white and black colours, 
which are qualified by oxness etc., the attributes of oxness 
etc., are parts, or just as the body of any god, man etc., is 
a part of the embodied ; similarly thereto is the case 
here. Indeed, an ‘ amia 9 is that which is a part of any 
one thing. The attribute of any one thing that is qualified 
by attributes is undoubtedly an amia thereof. 
Accordingly, those who have the power of discrimination 
teach in relation to a thing qualified by attributes that the 
part made up of attributes is such and such and that the 
part made up of the object qualified is such and such. 
Although there is the relation of part and whole between 

1019. S'ankara reads a ' cha ’ teaching in B. G. (XV), where 
between ' api* and 1 smaryate \ the Lord is described as the 
Ramanuja describes the self as Supreme Self and distinguished 
•an am&a of Purushottama (or the from both the bound and 
Supreme Person) to recall the emancipated selves. 
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the attribute and the object qualified, distinctions are seen 
to exist between their characteristics. In this manner, 
the relation of part and whole and distinction in their 
characteristics can be appropriately proved to exist 
between the individual self and the Supreme Self, which 
are attribute and object qualified. 1020 

This same thing is declared in the statement—“ The 
Supreme Being is not sod* Of whatever nature is the 
individual self, not of that nature is the Supreme Self. 
Indeed, just as the possessor of light is a distinct entity 
from light; similarly, the Supreme Self who is the amiin 
(or whole) is a distinct entity from the individual self 
which is His own ami a (or part) and which takes the 
place of light (in the simile here) ; this is the meaning. In 
this manner, depending upon that distinction of 
characteristics between the individual self and the Supreme 
Self, which is due to the relation between them of the 
attribute and the thing qualified by attributes, statements 
relating to the distinction between them are promulgated 
(by tie scripture). But the statements regarding the 
absence of distinction between them are dependent upon 
the attributes which are incapable of separate existence 
from the objects qualified by them, and which extend up 
to and include in their denotation the objects so qualified t 
and so are appropriately proved as having been used in 
their primary significance. In such passages as—“ That 
thou art” (Chh&nd. Up ♦ VI. 8. 7) and “This self is the 
Brahm in ” ( Bfih . Up* IV. 4. 5)—-the words, “ thou ” and 
“ this self’h also are used like (i.e., in the same sense as) 
the word ‘ that ’ and like the word 4 Brahman *. (This is) 


1020. The examples given 
are of attributes which cannot 
exist apart from the objects they 
qualify. The .body is cited as 
such an attribute of the self. 
Attributes of this kind are parts 
of the qualified whole : they are 
amias. In this sense, the self is 
an am&a of the Brahman, Note 


that the doubt at the beginning 
of the Sutra rests on the basis 
that the arrjn is a part of the 
object qualified. It is cleared 
by showing that the am&a is a 
part as a qualifying attribute. 
(S'ahkara reads the Siitra without 
1 tu\) 
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because they denote the Brahman having the individual 
selves as His body and thus express oneness of meaning. 
This topic has been extensively dealt with already (under 
Ved. Sut. I. 1. 1 etc.)1021 

‘sr 

Sutra 46 . Smaranti cha (262) 

It is declared by the authors of the Smritis also. 

The relation of part and whole betwee n the individua] 
self and the Brahman exists in this manner on the 
similitude ©f the relation between light and the possessor 
of light, on the relation between power and the possessor 
of power, and on the relation between the body and the 
soul (or the possessor of the body); and Para^ara and 
others declare in their Smritis the existence of this 
relation, as in the following passages: “The whole of 
this world (of bound and freed selves) is the manisfestation 
of the power of the Supreme Brahman (i.cis an attribute 
incapable of separate existence from Hin), in the same 
way in which spreading light is (the manifestation) of the 
fire located in a particular spot ” (R. P. I. 22. 56); and 
“ Whatever thing is created by whatsoever beings, in 
regard to the producing cause of that created thing, all 
that, indeed, is the body of Hari' (i.e., the Lord)” 
(R.P. I. 22. 38); and so on. The Vedic scriptures are also 
meant by the word, ‘also’, as, for instance, the passages 
beginning with—“He whose body is the :;elf (He is your 
internal Ruler and immortal Self) 99 ( Madh . Brih . Up . HI. 
7. 22). What is stated is that they declare the relations of 
part and whole to exist through the relation ®f body and 
soul (between the world and the Brahman ). 1022 

1021. See Vol. I, pp. 193-199. merely states that the self is an 

1022. Both Sutras 44 and 46 -mtfa oi the Brahman , Now the 
aver that the Smritis support the referer.ee is to passages which 
view that the self is an am&a of describe the self as a part of the 
the Brahman. In the former, the Qrakmsn in the sense of being 
reference is to a text which an inseparable attribute. 
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Here this doubt is raised. While the character of 
being a part of the Brahman , the character of being incited 
to do actions by the Brahman and the character of the 
knower are common to all individual selves, in the case of 
some, permission to study the Veda and to practise its 
teachings is given ; in the case of some others, prohibition 
thereof is directed ; in the case of some permission is 
given to see and to touch them, while in the case of others 
prohibition thereof 'is directed. How can all this be 
appropriate in the £a$tras? To this objection, he (i,e., 
the Sutrakara) gives the answer thus :— 


Sutra 47. Annjnaparihcirau 

dehasambandhdjjyotirddivat (263) 

Permission and prohibition are due to association 
with the body as is the «pse with fire etc. 


Although all the individual selves have the same nature 
through (each of them) being a part of the Brahman , 
through (each of them) being a knower etc., yet permission 
and prohibition (to study and to avoid the study of the 
Veda etc.) are based upon the relationship with pure and 
impure bodies which consist of (those of) the Brahmin, 
the Kshattriya, the VaHya and the Sudra, and of other 
bodies. “ As is the case with fire etc.” For instance, 
although (all) fires have the same nature as possessing the 
generic properties of fire, yet fire is brought for use out of 
the house of a person learned in the Vedas> but the fire 
of a burning ground is prohibited from being brought 
out. For instance, again, food etc. are permitted to be 
brought for use from a person learned in the Veda etc., 
while they are prohibited from being brought out from the 
house of a sinner. 

Ill S.B.—20 
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Sutra 45. Asantateichdvyatikarah (264) 

There is no confusion (among the individual 
selves in regard to their experiences) because also of 
the absence of infinite extension (in respect of each 
of them). 

Although, owing to their being the parts of the 
Brahman , they have the same nature, yet the individual 
selves are mutually distinct, and, owing to their having 
each the size of an atom, are distinct in each body ; and 
therefore there will be no confusion of their experiences. 
According to the theory (of the Advaitins) that the 
individual self is the Brahman Himself who is subject to 
illusions, and according also to the theory (of Bhaskara) 
that the Brahman who is subject to (real) limiting 
conditions is the individual self, there are all the difficulties 
such as the confusion of experiences between the 
individual self and the Supreme Self, and also among the 
individual selves themselves. Having this in mind, the 
absence ©f any (such) confusion of experiences according 
to his view was declared (by the Sutrakara) J023 

It may, however, be said that in the case of the theorv 
that the Brahman whq is subject to illusions is the 
individual self, there are such things as separation in 
respect of the experiences (of different selves) on account 
of that distinction among the limiting conditions which is 


1023. ' Tati ’ is taken to be 
‘ extension '; 'santatT means 
‘ infinite extensionand its 
absence is indicated by 
‘ asaniati The ' cha ’ in the 
aphorism points to an additional 
reason not explicitly mentioned. 
This is taken to be the mutual 


distinction among the individual 
selves. Such distinction is based 
on the fact that each self feels 
individually, 'I am happy/' “I 
am sorry,” and so on; the 
exoeriences of other selves are 
not felt by any self. 
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brought about by ignorance. To this objection, he (i.e., 
the Sutrakdra) gives the answer thus :— 

Sutra 49 • Abhasd eva cha (263) 

It (i.e., the reasoning in support of the view 
that the Brahman when subject to illusion is the 
individual self) is undoubtedly fallacious besides. 

As regards Him whose essential nature is pure 
intelligence, (which is) indivisible and uniform, the reason, 
which proves that distinction among limiting conditions 
which is due to ignorance and which is preceded by the 
concealment of His essential nature (by ignorance), is 
undoubtedly fallacious. It has already been demonstrated 
(under Ved . Sut - I. 1. 1.) that the concealment of intelli¬ 
gence as regards Him whose essential nature consists only 
of intelligence is undoubtedly the destruction of 
intelligence. 

Or the reading of the aphorism is—“They are 
undoubtedly fallacious.” If so, it means the reasons are 
all fallacious. 

From the word cha (or ‘ besides ’) contradiction with 
the following and other such scriptural passages is made 
out here:—“Knowing the individual self and the Impeller 
to be different” (tfvet* Up . I. 6 ) ; “The two who are the 
intelligent and the ignorant” (S'vet. Up* 1.9); and 
“ One of the tw© eats the sweet pippala fruit ” ( S'vet . Up, 
IV. 6) 

Although there may be that distinction among the 
limiting conditions which is manufactured by ignorance, 
oneness is admitted to exist in regard to Him whose 
essential nature is conditioned by all the limiting adjuncts, 
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and therefore the confusion of experiences remains in the 
same state itself. 1024 

This doubt is raised here that, even according to the 
theory that the individual self is the Brahman conditioned 
by limiting adjuncts which are really existent, through the 
influence of the beginningless adfi&hta which is the cause 
of the distinctions among limiting adjuncts, there will be 
separation (in regard to the experiences of individual 
selves). To this objection, he (i.e., the Sutraka ra) gives 
the answer as follows :— 

BT^rfsrmrr?r 

Sutra 50■ AdTishtaniyamdt ’ (266) 

There is no cause regulative of the adrishla (of 
the individual selves). 

Even the adfishta which is the indirect cause of 
limiting conditions has the essential nature of the 
Brahman (who is one only) as its abode, and there being 
no cause that is regulative of it, there is indeed confusion 
(in regard to the adfishta) ; because it is not possible to 
divide the essential nature of the Brahman by means of 
limiting conditions as well as by means of the adfishtas 
through their own contact (with the Brahman ). 1025 

Sutra 57. Abhisandhyadishvapi chaivam (267) 


1024. The obscuration of the 
essential nature of the Brahman 
as luminous knowledge is the 
destruction of His essential 
nature. (See Vol. I, p. 142). 
Even assuming that this 
hypothesis is admissible, the 
confusion among the experi¬ 
ences of the individual selves is 
unavoidable on its basis. 


1025. The substratum of the 
limiting conditions is one only ; 
and it cannot be divided into 
bits. The separation of the 
experiences of the individual 
selves cannot therefore be 
established on the basis of the 
adrishtas brought into being by 
limiting conditions. 
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The case is undoubtedly the same with regard 
to mental resolves and other connected acts (of 
physical exertion). 

Even as regards mental resolves and the other 
connected acts of physical exertion which are the cause of 
the adrishta , for the very reason that has been given 
(namely, that the Brahman is one and cannot be divided 
into bits), there is undoubtdly no regulation.1026 


Sutra 52. Pradtiahhedaditi chenndntarbhdvdt (206) 

If it be said that because the part (of the Brahman 
associated with limiting conditions) is distinct (from 
the part not so associated) and there is separation 
(among the experiences of the individual selves), it 
is not so, because all parts are included in all the 
limiting conditions. 


It may, however, be said thus (by Bhaskara) : No 
doubt, the essential nature of the Brahman is ©ne only ; 
it is incapable of division and is associated with limiting 
conditions of many kinds. Nevertheless, through the 
distinction (of the unconditioned part) from that part of 
the Brahman which is associated with limiting conditions, 
the separation (with regard to the experiences of individual 
selves) becomes undoubtedly established. If it be so said, 
it is replied that it is not right to say so; because the 
limiting conditions move from place to place, all parts of 
the Brahman are included in all the limiting conditions, 
and hence the confusion of the experiences of the 
individual selves remains assuredly in that same condition 
(as before). Although the association of limiting conditions 

1026, ' C7ia ' in the aphorism indicates emphasis and has been 
rendered as * undoubtedly 
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is separately with parts of the Brahman , all things are parts 
of the Brahman, and miseries associated with each 
particular part accrue to the Brahman Himself.*027 

Under the two earlier aphorisms* namely , “ Otherwise* 
k wifi lead' to eternal perception or eternal non-perception 
(on the part of the individual self), or it will he restricted 
to either of them’* (VW- Sub. if. 3. 32), and “There 
would he no* restriction (in regard to being the enjoyer) 
just as in the case of perception * y (Ved* Sut. II. 3.36)* 
the errors pertaining to those who, remaining outside the 
pale of the Veda, uphold the theory that the individual 
self is all-pervading, have been explained. Here, however* 
under the aphorisms beginning with —** It (he., the reasoning 
in support of the view that the deluded Brahman is the 
individual’ self) is also undoubtedly fallacious Mv ( Ved. Sut . 
II. 3. 49)—the errors pertaining to those who, while 
upholding the authority of the Veda , maintain* that there is 
only one Self, are explained,.1*028 


1027. Confusion among the 
the experiences of the individual 
selves and between the ex¬ 
periences of the Brahman and 
those of the selves is pointed 
out here as arising from the 
heories criticised. 


1028. S'ahkara has taken the* 
aphorisms here as refuting the 
Sankhya. Ram?.nuja is of the 
view that the Sahkhya theory has 
been refuted in earlier aphor¬ 
isms ending with It. 3. 36. 
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ADHIKARANA I 

PRANOTPATTYADHIKARA^A 

mrr swim 

Sutra 7. Tatha pranfih ' (269) 

Similarly, the pranas (or the senses are not 
created). 

It has been stated above that the spatial ether and all 
other things which are other than the Brahman have 
origination, owing to their being the produced effects (of 
the Brahman who is their cause). It being so, the 
individual self is also a produced effect, but (in regard to 
it) origination as having the characteristic of a change of 
its essential nature was contradicted. Incidentally to this, 
the essential nature of the individual self was examined in 
particular. Now, the manner of the origination etc. of 
the senses which are the auxiliary instruments of the 
individual self, and of (the origination etc. of) the pranas 
are taken up for special examination. 

The question for consideration here is whether that 
condition of being produced effects which belongs to the 
senses resembles that of the individual self, or whether it 
resembles that of the spatial ether etc. What is it that is 
properlv arrived at by reasoning? The upholder of the 
prima facie view says that it resembles undoubtedly that 
of the individual self: “Similarly, the pranas (or the 
senses are not created ) 99 (Ved • Sut . 11.4. 1).1029 The 
word, ‘ pranas' , means ‘the senses’. Just as the 

1029. Ramanuja regards the Ved. Sut. (II. 4. 1) as setting 
out the purvapaksha. Compare also V. S. and V. D. 
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individual self has no origination, similarly the senses also 
have no origination. 

Why ? Because the scripture says so. Just as the non¬ 
origination of the individual self is made out from the 
scripture, sa> also the non-origination of the senses is 
made out from the scripture icself. In this (aphorism), 
<l Similarly the pran as (or the senses are not created)” 

( Ved . Sut . II. 4. 1), the scriptural authority (for the non- 
origination of the self) is given an extended application. 

What than is the scriptural authority here ? There are 
the following passages: “ Non-existence, indeed, was 
this in the beginning; they asked what was it that then 
existed : the non-existence was those rishis , indeed ; they 
asked who those rishis were ; the pranas indeed were 
those Tishis” ( Sat . Br. VI. 1. 1). The existence of the 
senses before the creation of the world is declared here in 
the scripture. From the plural number of the word, 

‘ pranas ', it is definitely determined that it denotes the 
senses themselves. And it is not possible that this 
scriptural passage could be transformed (in interpretation) 
so as to mean existence for a long time, as the following 
passages have been so transformed :—“ The element of air 
and the element of the spatial ether, that (which consists 
of these) is eternal ” ( Brih . Up. II. 3, 3) and “This deity 
mentioned above has not disappeared—this which is, 
indeed, the element of air” ( Bfih. Up. I. 5. 22). Because 
in the passage, “Non-existence, indeed, was this in the 
beginning” (Sat. Br. VI. 1. 1), it is declared that they (i.e., 
the pranas) exist during the dissolution of the whole 
universe. The passages which speak of the origination of 
the senses have to be interpreted in the same manner in 
which the passages speaking of the origination of the 
individual self have been interpreted. 1030 

1030. The word ' rishi' is instruments of perception, 

derived from ' drib ' (to see) or According to the Vedanta, the 
Wish' (to pierce). The pTirva- term means here one who sees, 
paksha understands the term to namely, the Supreme Self, 
mean the senses which are the 



Adhik. /, Sut. 1} CREATED ( PRANAS 1 


161 


If it be so arrived at, it is stated in reply as follows. 
The pranas also have origination in the same manner in 
which the spatial ether etc. have. Why ? Because, from 
the following among other such passages—“ Existence 
alone, my dear child, this was in the beginning one only” 
(Chha n d. Up. VI. 2. 1), and “The Self alone, this was in 
the beginning one only” (Ait. Up. I. 1.)—oneness (of the 
Brahman) is made out to exist before creation. Because 
also in the passage, “From Him the principal vital air 
(prana), the mind and all the senses are born ” (Murid. 
Up. II. 1. 3), origination is declared to exist in relation to 
the senses, and therefore it is not possible for them to 
exist before creation. Moreover, it is not possible to 
transform (by interpretation) the statements (in the 
scripture) which deal with the origination of the senses, as 
(it is possible) in the case of the meaning of the statements 
which deal with the origination of the individual self; 
because there are not seen scriptural passages which, as in 
the case of the individual self, deny origination and also 
scriptural passages which speak of eternity. Even in the 
passage beginning with—“ Non-existence indeed was this 
in the beginning” (Sat. Br. VI. 1. 1)—it is the Supreme 
Self Himself that is denoted by the word ‘ prana 1 . The 
word ‘ prana 9 is well known to denote the Supreme Self, 
as in the following passage: “All these beings, certainly, 
enter into the prana (to be absorbed into it) ; they are 
evolved out of the prana ” (Chhand. Up. I. 11. 5). In the 
passage which says: “The pranas » indead, were those 
rishis ” (Sat. Br. VI. 1.1), the word, ‘ Tishi\ is used to 
denote Him (i.e., the Supreme Self) Himself who is 
omniscient, and not the non-intelligent senses. 

It may, however, be asked how the scriptural passage 
containing (the nouns in) the plural number—‘ rishis 1 
and 1 pranas ' —can appropriately fit in here. If it be so 
asked, he (i.e. the Sutrakdra) gives the answer thus :— 

ntorawrerwr renter 

Sutra 2. GaunyasambhavatprakSruteScha (270) 

III S.B.-21 
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It (i.e., the plural number) is used figuratively, 
because of the impossibility (of its denoting many), 
as there is indeed a scriptural declaration in regard to 
Him (i.e., to His existence) before creation. 

The scriptural passage containing the plural number is 
us#d figuratively, because many things cannot possibly 
exist (before creation). For the very reason that the 
scriptural text here declares that He, the Supreme Self 
Himself, is alone existent before creation. 

Sotra 3• Tatpurvakatvddvdchah ( 271 ) 

Because the sense of speech is preceded by that 
(i.e., by creation, it does not exist before creation). 

For the following reason also, the word ‘prana* 
denotes the Supreme Self. Because the sense of speech, 
that is, the naming of objects other than the Supreme Self, 
is preceded by the creation of the spatial ether etc., which 
are the objects of the sense of speech etc. According 
to the passage—“ Indeed, this was then undifferentiated: 
it has now been differentiated by names and forms ” 
(Brih . Up. I. 4. 7)— there are no things possessing names 
and forms (before creation), and also then there are no 
effects (like pronunciation etc.) produced by the sense of 
speech, etc.; hence they (i.e., the senses) do not exist : 
this is the meaning. 1031 


1031. Here the reply is given 
to a possible argument that the 
senses should be assumed to 
exist prior to creation, even as 
the individual selves are. In 
the latter case, from the effects 


of karma, the assumption is 
reasonably made. (See Ved. 
Sut. II. 1. 35). But there are no 
effects of the senses which oblige 
us to make such an assumption 
in regard to the senses. 
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ADHIKARANA II 

SAPTAGATY ADHIK ARAN A 

Sutra 4. Sapta gatcrviSeshitatvachcha. (272) 

They (i.e., the senses), are seven, because of the 
movement (along with the individual self being 
attributed only to seven), and because also they are 
so specified. 

The question that is taken up for consideration here 
is whether those senses (already shown to be created 
effects) are only seven, or whether they are eleven. The 
doubt as to the number here is due to contradictory 
scriptural passages. 

What is it that is properly arrived at by reasoning? 
That “they are only seven”. Why? “Because of the 
movement (along with the individual self being attributed 
to seven only), and because also thev are so specified.” 
Surely, movement, which consists of moving through the 
worlds along with the individual self, both when it is born 
and when it is dead, is declared in the scripture to belong 
onlv to the seven senses as in the following passages : 
“These worlds are seven; in them (during wakefulness) 
move the pranas placed (in thevr various positions); (during 
deep sleep) they rest in the cave of the heart; they are 
seven, seven only” ( Mund . Up. II. 1. 8). The repetition 
(of the word ‘seven’) is intended to denote the differences 
among the individual selves. And these pranas , which 
are endowed with motion, have been specified through 
their essential nature in the following passage: “When 
the five instruments of knowledge stand still along with 
the mind, and the intellect has ceased to do its function, 
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that condition, they say, is the greatest movement ** 
(Kath* Up. VI. 10). The greatest movement is their 
movement for the purpose of attaining salvation, after 
giving up their movement within the body. In this manner, 
only seven (senses) are declared to have movement along 
with the individual self during its conditions of birth and 
death; and in the condition of yoga they are specified as 
instruments of knowledge ; hence the instruments of the 
individual self are made out to be only these seven, 
namely, the senses of hearing, touch, sight, taste, smell, 
intellection (buddhi) and attention (tnanas). 

In the following and other similar passages : “ There 
are the eight (senses) which seize (the self)* 1 ( Brih.Up . 
III. 2. 1) and “Seven, indeed, are the prdnas connected 
with the head, two are placed downwards M ( Taitt . Sam . 
V. 3. 2. 5), which deal with the pranas , those other senses, 
however, as apprehending objects, are made out (along 
with the previously mentioned seven) to extend up to 
fourteen—these being the sense of speech, the (two) hands, 
the (two) legs, the organ of excretion and the organ of 
generation ; they are not declared to move along with the 
individual self, and therefore their denotation by the word 
< prdna ’ is figurative, owing to their being merely helpful, 
in ever so little a degree, to the individual self. *032 

If it be so arrived at, we give the reply as follows :— 

SQtra 5. Hastcidaycistu sthite'to naivam (273) 

But the hand (i.e., the sense of grasping) and the 
other senses exist therefore during the existence of 
the individual soul in the body ; therefore it (i.e., 
that the senses are only seven) is not so. 

1032. The eight grahas hands. The nine pranas include 
mentioned in Bfih. Up. (III. 2. 1) the organ of speech, the mind, 
are the five senses, the manas, and the organs of excretion and 
the organ of speech and the generation. 
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The senses are not at all seven, but eleven, because 
hands and other senses also, when the individual is in the 
body, form the auxiliary instruments of its (i.e., the self’s) 
enjoyment, and because also they have distinct functions. 
Indeed, as is the case with the senses of hearing etc., so 
also in the case of the hands etc., distinct functions such 
as that of grasping are seen to exist; therefore they also 
certainly exist. “ Therefore, it (i.e., that the senses are 
only seven) is not «o°. “Therefore” means that it 
should not be thought thus, that hands etc. do not exist. 
Through the differentiation of its functions into determi¬ 
nation, self-conceit and reflection, the mind itself is denoted 
by the words * buddht (or will), ‘ ahankdra (or egoism) 
and 'chitta (or the thinking principle) respectively ; thus 
the senses are eleven in number. Hence in the passage, 
u These ten pranas are in the purusha , the atmmn is the 
eleventh” (Brih- Up . V. 9. 4), by the word, ‘ dtman \ the 
mind is denoted. 

Therefore, the number of the senses is fixed as 
established by the (above) scriptural and following SmTiti 
passages :—“ The senses are eleven and five are the objects 
of the senses” (B. G. XIII. 5); and “The senses are (all) 
taijasa , the ten senses are called vaikdrika> and the 
eleventh is the mincf here” (V. P. I. 2. 47). The state¬ 
ments regarding a greater number (than eleven) are 
intended to denote the distinctions in regard to the 
functions of the mind ; and the statements relating to their 
number being smaller (than eleven) are due to the 
particular actions of moving etc., which are intended to 
be spoken of in relation to several particular contexts. 1033 


1033. In this aphorism, the 
word, ' atah \ meaning * there¬ 
fore ’ or ‘ because of is taken 
as having been used twice. The 
hands etc. exist during the 
existence of the self in the body, 
because of their being the 
instruments for the experience 
of the self; therefore it cannot 
be said that the senses are seven 
only. In V. P. (I. 2. 47), quoted 


in the commentary, two theories 
about the creation of the sense 
organs are mentioned. The 
first view is that they are evolved 
from the taijasa or the rnjasa 
variety of the ahankdra. The 
other view, accepted by the 
author of the V. P., is that they 
are from the vaiknrika or the 
sattvika variety of the ahank&ra. 
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ADHIKARANA III 

PR A N A N UT V ADHIK AR AN A 

sroTcraar 

Sutra 6. Anavaicha 

They (i.e., the senses) are also atomic in size. 

It may be said as follows. In the following passage— 
“All these above-mentioned ones are surely equivalent 
(in all bodies), all are infinite ” ( Brih . Up. I* 5. 13)—owing 
to their being declared to possess infinity, infinity is the 
siae of the prZhias. To this objection, the reply is given as 
follows. In the passage: “ All the pranas (or the senses) 
depart from the body following the prana (or the principal 
vital air), which departs from the body after (the self) ” 
(Bfih . Up. IV. 4. 2), declaration is made of their departure 
from the body, and therefore it is established that their 
size is limited. It being so, by those are by the side at the 
time of their departure from the body, they are not 
perceived, and therefore the pranas are also atomic in 
size. In the following passage which speaks of the infinite 
size of the pranas , “ those who indeed worship the 
infinite ones ” ( Brih . Up. I. 5. 13), their worship is 
declared, and that passage is intended to refer to the 
multitude of effects which form the attributes of the 
pranas .1034 


1034. The multitudinous ness 
of the ' effects ’ is given as the 
explanation of the infinity of the 
pranas mentioned in Brih. Up. 
(I. 13). Rahgarsminuja sug¬ 

gests that this may refer to the 
activities of hearing, meditating 
etc., involved in the worship. 


Alternatively he suggests that 
the pranas are infinite, because 
they exist for a long time, and 
also because they are separate 
in countless living creatures. 
The effects may also refer to the 
results of such worship. 
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Sutra 7. S' reshthaticha (275) 

It (i.e., principal vital air), which is also the 
most excellent (is created). 

Here the doubt is raised thus. In the context relating 
to the pr an as (in ChhBtid. Up . V. 1) the principal prana 
(vital air) has been determined to be the most excellent, 
owing to its being the cause of the maintenance of the 
body. 

Because in the passage—“ That one with its own 
power and without air breathed ” (R. V . X. 129. 2), 
the existence of the life-giving breath, which is the action 
of that (principal vital air, prana) itself at the time of the 
great dissolution (of the universe) is declared, and 
because also, in the passage—“ From Him are produced ” 
(Mund . Up . II. 1 . 3 )— there is the declaration of its (i.e., 
the prana s) origination, and this (origination) can be 
appropriately proved to exist in the same manner in which 
the declaration of the origination of the individual self is 
proved ; therefore it (i.e., the principal vital air) is not 
created. 

Then this doubt is thus dispelled That the most 
excellent thing, prana , (i.e,, the principal vital air) is 
also created is what is stated here ; because (otherwise) 
there will be contradiction of the determination of the 
oneness (of the Brahman) before creation ; because also 
in the passage—“ From Him are born the prana- •” (Mund. 
Up- II. 1. 3)—it is declared to have an origination that is 
similar to that of the element of earth etc.; and because 
again there is no negation of its having origination. The 
scriptural statement—“That one (Supreme Being) with the 
prakriti and without air breathed ” (i?. V . X. 129. 2)—is 
not made with reference to the prana that is associated 
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with the individual self; but what i* signified is that it is 
only the Supreme Brahman that is found to exist before 
creation ; for that is declared in that very passage by the 
expression, 44 without air ,, .i035 

Although the reasoning adopted here is the same as in 
the preceding adhikaranas> the composition of (thts as a 
separate aphorism (in a separate adhikarana) is required 
for the sake of the considerations that arise later on. 


ADHIKARANA IV 

VAYUKRIY ADHIKARANA 

Sutra 5. Na vayukriye pfithagupadeidt (276) 

It (i.e., the principal vital air) is not mere air 
or its action; because it is taught to be different. 

Here the doubt is raised whether this most excellent 
prQiia is the mere great second physical element of air, or 
whether it is the activity of vibration (or motion) belonging 
to that (element), or whether it is the element of air itself 
which has assumed a particular condition. It being so, it 
is arrived at that it is merely the element of air, because it 
is so taught in the passage—“ That which is the prana is 
the element of air” (?) Or because the quality of the 
prana is not well known to be in the mere element of air, 
and because also the word ‘prana * is well known to 
denote the actions of the element of air which consist of 
breathing out and breathing in, it denotes the action itself 
of that (air). 

1035. S'ankara has a separate aphorism has been composed 
adhikarana for this Sutra. only in order to be of use in 
Rammuja feels that the theme is respect of II. 4. 8. Note that 
the same as in Ved. Sut. (II. 4. 1) R. V. (X. 129. 2) is understood 
and that even a separate incorrectly by the purvapaksha. 
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If it be so arrived at, it is replied that it (i.e., the 
prana) is not the mere element of air, nor is it its action. 
Why ? Because it is taught to be different in the passage : 
“ From Him are produced the prana , the mind and all the 
senses, the spatial ether and the element of air.” (Mund. 
Up. II. 1. 3). From that same teaching of difference, the 
prana is not the action of the element of air. Indeed, the 
action of the element of tejas etc. is not taught along 
with them as being a distinct substance. The passage, 
“That whioh is the element of air, is the prana ” (?), is 
however intended to teach that th* prana is the air itself 
that has assumed another (changed) condition, but that it 
is not, like the elements of tejas etc., a different principle. 
In the actions of breathing out and breathing in etc. also, 
there is the usage—“The prdna vibrates”: hence the 
word, ‘prana \ is well known to denote a substance that 
is possessed of action and it does not denote mere 
action. 1036 


It may be asked whether this prana , being as it is a 
modification of the element of air, is not a distinct external 
element like fire (which is a modification of the element 
of air). It is replied that it is not so, thus : 

Sutra P. Chakshurddivattu tatsajiadishtyddibhyah 

(277) 

It (i.e., the prana) resembles the eye etc. (in 
being an instrument of the self', because of the 
teachings (about it) mainly in association with them. 


1036. In the order of evolution 
of the material elements, from 
vayu (or air) the rupa-tanmntra 
(or the rudimentary element 
characterised by colour) is 
produced ; and from this in turn 
tejas (or the element of fire) is 
produced. Thus fire is a modifi- 

III S.B.—22 


cation of the element of air : but 
it is something different from 
air. The point here is that the 
principal prana is a modification 
of the element of air, which still 
continues to be of the nature of 
that element. 
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This (prana) is not a particular external element, but 
it is a particular auxiliary instrument of the individual self 
like the eye etc. That it is such a particular auxiliary 
instrument is mad* out from its being taught in association 
with the sense organs which are also such auxiliary 
instruments. This pr&na is taught in association with the 
eye etc., in the passage relating to prana and in other 
passages. Indeed, it is only when it is of the same kind 
as the eye etc., that it is appropriate to teach it in 
association with those (viz., the eye etc.). Among the 
organs that are chiefly denoted by the word ‘ prana \ its 
particular mention is made out from the word ‘ a di 7 
(rendered as ‘mainly'); because its particular mention is 
made in the following and other similar passages : “ Now, 
indeed, this itself is the principal prana” (Chhand. Up* 
I. 2. 7) and “ This itself is the (principal) prana which is 
in the middle (of the body) ** (Bfih . Up. T 5. 21). 1057 

It may, however, be said as follows : If this (prana) 
also is an organ like the eye etc., then, like them, it has 
also to be associated with a particular action that is useful 
to the individual self; such an action is not seen to exist. 
Therefore, it does not deserve to resemble the eye etc. 
To this objection, he (i.e., the Sutrakara) gives the 
answer as follows :— 

srercuTcsrra h nr 

Satra 10. Akaranatvdchcha na doshastaiha hi 

dart ay at i (278) 

That defect, which is due to not having an 
action, does not exist; indeed, the scripture declares 
so. 


1037. The plural in * teach¬ 
ings ' may indicate several 
Vedic texts Alternatively, it 
may point forward to additional 
factors like the helpfulness of the 
principal prana as an auxiliary 
instrument of the self, to be 
discussed in the next aphorism. 


Compare V. S. (II. 4. 9). The 
word, ' ndi\ in the aphorism 
implies another kind of teaching 
besides the teaching in 
association. This is taken to be 
the particular description of the 
vital air as the principal prana. 
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‘ Karafta * here mean* an action* That defect which 
was raised because it has no action, that is, because this 
pr^na is devoid of that action which is of particular use to 
the individual self, (that defect) does not exist. Because 
the scripture declares (in relation to the principal vital air) 
that it is possessed of the action which consists in 
maintaining the body and the senses and which has thus a 
particular use. For it (i.e., the scriptural context here) 
first states :—“ On whose departure from the body, this 
body appears a* if it were very evil, that itself is the most 
excellent thing among you” ( Chhand . Up* V. 1. 7) ; then 
it points out that even if speech etc. depart (from this 
body), the body and the senses remain in their own state ; 
and it states that if th z prana departs (from the body), 
the body and the senses undergo dissolution. Therefore, 
this prana which exists in a fivefold condition as prana , 
apana y vydna, uddna and samana , is useful to the 
individual self through maintaining the body and the 
senses, and so on. Therefore it is, like the eye etc., an 
auxiliary instrument (©f the individual self). 

It may, however, be said that owing to their having 
distinct names and owing also to their actions being 
distinct, the prana , apdna etc. become different 
principles. To this objection, he (i.e., the Sutrakdra ) 
gives the answer thus :— 

Sutra 11, PanchavTittirmanQvadvyapadiiyate (279) 

That it (i.e., the prana ) has five functions is 
taught, as in the case of the mind. 

Although there are different functions of the mind, 
like desire etc., and although they have different ways of 
operation, desire etc. are not distinct principles from the 
mind, because there is the following scriptural statement 
to that effect:—•“ Desire, resolution, doubt, faith, absence 
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of faith, liking, dislike, shyness, reasoning, fear, all this 
is the mind itself 99 (Brih, Up . I. 5. 3). Similarly, there 
is the following scriptural statement in regard to the 
prana i “Prana, apdna, vydna , udana , satnSna > all 
these are the prdna itself ” (Ibid-). Therefore, it is made 
out that apdna etc. are also particular functions of the 
prana and are not distinct principles.*038 


ADHIKARANA V 

♦ 

sreshthanutvadhikarana 

srgsr 

Sutra 12. Anuicha ( 280 ) 

It (i.e., the principal prana ) is also atomic in 

size. 

This (principal prana ) is also atomic in size, because 
departure from the the body is declared to exist in 
relation to it, as (in relation to other things mentioned) 
before, in the following and other such passages:—“He 
(i.«., the self) departing from the body, the prana departs 
therefrom immediately afterwards *' f Brih . Up. IV. 4. 2). 

There is, however, an additional doubt thus: there 
are the following scriptural declarations in relation to the 
j prana : “ It is equal to these three worlds. It is equal to 

all this ” (Brih. Up. I. 3. 22) ; “ Everything is established in 
th t prana ” (?); and “Indeed, all this has been enveloped by 
the prana 99 (?). From this, it is made out that it is of great 
(i.e., infinite) size. The removal, however, of this doubt 
is thus effected : that it is of a limited size is definitely 
determined through the declaration relating to its 
action of departure from the body etc. Yet, inasmuch 

1038. See Note 338 of Vol. I for the different activities of the 
five vital airs. 
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as th« whol# collection of living beings has its existence 
dependent upon the prdna, the statement relating to its 
being of an infinite size is quite appropriate. 1039 


ADHIKARANA VI 


jyotiradyadhishthanadhikarana 

g agrinrairtiriir^Tr 

Sutra 13. Jyotiradyadhishtha nam tu tadamananat 

prdnavatS iabddt (281) 

The control, however, by the god of fire etc*, 
along with the individual self (over the senses), is due 
to His (i,e., the Brahman*s) resolution, because 
the scripture says so. 

The origin of the pranas (or the senses) along with 
the dreshtha (or the vital air) from the Brahman , their 
number and size have all been stated above. That those 
pranas are presided over by the god of fire and other gods 
has already been incidentally demonstrated under this 
aphorism, namely: “ (Whsre non-intelligent things are 
mentioned as possessing consciousness) it is however the 
presiding deities that are taught; it is made out to be so 
by means of the qualifying attributes and of the movement 
(of those deities) subsequent (to creation) ” (Ved. Sut . II. 
1 . 5). That those pranas , which are the means of 
enjoyment for the individual self, are presided over by 
the self is well established in the scriptural passages, as in 
the following:—“In this manner this above-mentioned 


1039. The doubt in this Sutra 
is different from those in II. 4. 
6-7. Under Sutra 6, the infinity 
attributed to the indriyas is 
explained as meant for the 
purpose of meditation and 
worship. In the next aphorism, 
the principal vital air is claimed 


to have existed at the time of 
the dissolution of the universe. 
This is shown to be wrong. Now 
scriptural passages describing it 
as infinite are pointed out. Such 
description is, however, meant 
only for praise and glorification. 
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*elf (in th% state of dreaming}, after seizing the pranas 
(from their places) at this time, moves in its body as it 
likes ” ( Brih . Up. II. 1. 18). Now, the doubt is whether 
this act of presiding over, which, in relation to the pranas, 
belongs to the individual self, as well as to the god of 
fire and other gods, is dependent upon themselves, or 
whether it is dependent upon the Supreme Self. It being 
so, it is dependent on themselves (says the objector here), 
because they (i.e., the self and the gods) do not stand in 
need of any one else in this behalf. 

If it be so arrived at, it is stated in reply as follows :— 
u The control by the god of fire and so on ” ( Ved■ Sut. II. 
4. 13). Along with the possessor of the pranas, that is, 
along with the individual self, the control by jyotis etc., 
that is, by the god of fire and other gods, over the 
prdnas is due to His thought ; that is, it is due to the 
thought of the Supreme Self. Thought means directed 
thinking. The meaning is that it is due only to the 
resolution of the Supreme Self. Why ? Because the 
scripture says so ; that is, because in regard to the actions 
of the senses with the presiding gods and (those) of the 
individual self, the ddstra says that those (actions) are 
dependent upon the resolution ofthe Supreme Self. 1040 

For instance, in the Antaryd mi-Brdhmana, (he., 
Brih. Up* III. 7) there are the following and other passages 
to that effect: He who, dwelling in the fire, is within 

the fire, whom the fire do^s not know, whose body <is the 
fire, who controls the fire from within, He is your Internal 

Ruler and Immortal Self.He who, dwelling within the 

air.He who dwelling within the sun..He who 

dwelling within the individual self.He who dwelling 

within the eye.” (Brih. Up. III. 7. 5, 7, 9, 22 & 18). 

1040. The control of the of the self, so in the case of the 

activities of the individual self gods also, even though they 

by the Brahman has already may be more powerful than 

been established in the Par&yat- other selves, control by the 
t&dhikarana, comprising Ved. Brahman has to be accepted. 

Slit. (II. 3.*40-41). As in the case 
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To the same effect the following passage is given :— 
“Through fear of Him the wind blows, through (that) 
fear the sun rises, through fear of Him fire and Indra 
(perform their duties), and Death runs as the fifth.” 
( Taitt-Up . II. 8. 1); as also the following passage: 
“Indeed, under the supreme command of this Akshara , 
the sun and the moon, O GargI, stand well supported ” 
{Bfih. Up . III. 8. 9) ; and so on. 

SQtra 74. Tasya cha nityatvdt (282) 

Because also that (i.e., the control by the 
Brahman ) is eternal. 

For the reason that the condition possessed by all 
things of being controlled by the Supreme Self is eternal, 
and because also it (i.e., that condition) is invariably 
associated with Him through its being firmly attached to 
His essential nature, in the case of these (i.e., the god of 
fire etc.), their act of presiding over (the pranas) is due 
solely to His (i.e., the Brahman s) resolution. In the passage 
beginning with—■“ Having created it, He entered into it ; 
having entered into it, He became the sat and the tyat 99 
( Taitt . Up. II. 6. 1)—it is declared that the entrance of the 
Supreme Person, by virtue of (His) being the Controller, 
into all the intelligent and non-intclligent things is irmly 
connected with His essential nature. This is also declared 
in the following passage of the Smriti : “ I stand 

supporting the whole of this world through a part of 
Myself (i.e., through a part of My power ) 99 (B. G. X. 42). 

ADHIKARANA VII 

» 

indriyadhikarana 

Sutra 75. Ta indriyani tadvyapadedddanyatra 

tireshthdt (283) 
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Other than the most excellent {prana), they (i.e.„ 
those that are denoted by the word, * prana ’) are the 
senses, because of the mention (of these) as such 
(senses). 

There being a doubt as to whether all the things 
denoted by the word, * prana \ are the senses, or whether 
they only (are the senses) which are other than the most 
excellent p r an a > it is stated (by the objector) that, 
inasmuch as they are all denotable by the word, ‘ prana \ 
and inasmuch as they are the instruments (of the self), all 
things (so denoted) are indeed the senses. 104 ! 

If it be so arrived at, it is replied as follows :—Those 
pranas which are altogether distinct from the most 
excellent prana are the senses. Why? Because of the 
mention as such (senses) only of those pranas which are 
other than the most excellent (prana). In the passage, 
“ The senses are eleven while the objects of the senses are 
hve ,> (B. G. XIIi. 5), and in other similar passages, it is 
taught that the word ‘ sense ’ (or ‘ indriya ’) denotes only 
the eye etc., together with the mind. 

Sutra 1G. BhedaS rutervailakshanydchcha- (284) 

Because also the scripture declares distinction 
(between the senses and the principal prana), as there 
is distinction (as to their functions etc.) 


In the following and other such passages, “ From Film 
are born the prana , the naiad and all the senses 


1041. The ^ense organs, 
according to the Vedanta, are 
evolved from the s attvika variety 
of the ahankara , while the 
element of air has to be traced 
back to the Omasa variety there¬ 
of. The principal prana is only 
a modification of the element of 


air, a modification which still 
retains the nature of that 
element, Thus the senses are 
distinct from the principal prana , 
But they are called pranas, 
because, like the principal 
prana, they are the instruments 
of the self. 
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{ Mund . Up. II. 1. 3), the prani is declared to be distinct 
from the senses ; therefore, the character of being the 
senses is made our to belong only to those that are other 
than the prana. Even though the mind is declared to be 
distinct from the senses, its inclusion among the senses is 
taught elsewhere, as in the following among other such 
passages: “ The senses have the mind as the sixth of 

them” (B. G.XV. 7). 

And the distinction of the most excellent prana from 
the eye and other senses is perceived to exist. Indeed, it> 
the condition of dreamless sleep, the function of the 
prana is perceived to exist, but the function of the eye 
and the other senses is not perceived to exist. Moreover, 
the work of the eye etc., together with the mind, is to 
be the means of accomplishing of knowledge and action, 
but that of the prana is the maintenance of the body and 
the senses. The denotation of the senses by the word 
‘ prana 9 is due to their maintenance being dependent upon 
the prana . To this effect is the following scriptural 
passage :—“They all (i.e., speech etc.) became the forms 
of this (prana) ; therefore they are denoted by this (name 
of prana)" (BTih-Up. 1.5.21). ‘Became its forms’ 
means ‘ became its bodies the meaning is that they were 
such as had their functions dependent upon it. 

ADHIK ARAN A VIII 

samjnamortikuptyadhikarana 

3-q%5rr;^ 

Sutra 17. Samjnaniurtikiiptistu 

trivritkurvata upadetiat (285) 

The creation of names and forms, however, is 
taught as proceeding from the Maker of Tripartition. 

The collective creation of the great external elements 
and the senses, etc. and the agentship of action which 
III S.B.—23 
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belongs to the individual selves, have been stated earlier 
(in the Ved. Sut . II. 3 & 4) as proceeding from the 
Supreme Brahman . For the purpose of confirming this it 
has been immediately afterwards brought to mind (in Ved. 
Sut . II. 4. 13 & 14) that the control by the individual 
selves over their own senses is also dependent upon the 
Supreme Being. 

Now the question that is taken up for consideration is 
this : There is this individual creation of the world which 
is well known to consist of differentiation by names and 
forms; it is asked whether this (individual creation) is 
indeed the work only of (the four-faced creator) 
Hira try agar bha, who is (one with) the collective individual 
self, or whether it is the work of the Supreme Brahman 
having Hiragyagarbha as His body, just as the creation of 
water etc. is the work of the Supreme Being who has tejas 
etc. as His body. 

What is it that is properly arrived at by reasoning ? 
That it is the work of him who is (one with) the collective 
individual self. Why ? Because it is declared in the 
scripture to be due to the agency of the individual self, as 
in the following passage : “ Entering by this individual 

self which is (a part of) Myself, I evolve the differentiation 
of names and forms’* ( Chhdnd . Up . VI. 3. 2). Indeed, the 
Supreme Deity did not see (that is, think) thus : “I will 
evolve the differentiation of names and forms by My own 
form”; but “by the individual self” which is a part of 
Itself; because there is the scriptural statement: “By 
this individual self, which is (a part of) Myself ”.*042 


1042. Creation proceeds in 
two stages : (i) the so called 

collective creation (or samashti- 
srishti), when the various 
modifications are evolved from 
the undifferentiated prakyiti in 
its subtlest form ; and (ii) the 
individual or particular creation 
(or vyashti-srishti), where the 
individual souls are united with 
bodies made up of the evolutes 


of the prakriti. Granting that 
the collective creation is the 
work of the Brahman, the 
objector here argues that the 
individual creation is performed 
by Hiranyagarbha (or Brahms 
the creator). He is said to be 
one with the collective individual 
self. On this, see Note 527 of 
Vol. II. 
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It may, however, be said that in that case, it (i.e M the 
scriptural statement) will resemble the sentence— 
Entering the enemy's army by the spy, I will seize it” ; 
and the first person employed in the sentence, 4 1 will 
evolve the differentiation', and also the word * entering V, 
which is the verb attached to the agent (of that action of 
differentiation) will have a figurative significance. It is 
replied that it is not so. In the case of that (analogous) 
sentence, there is distinction between the king and the spy, 
as regards the essential nature, and therefore the signi- 
ficance is figurative. Here, in the case of the scriptural 
statement, however, the individual self, being a part of 
Him, is of His essential nature itself; entrance in that form 
(into things) and (their) differentiation belong only to the 
individual self (as its acts), and hence there is no room for 
any figurative significance. 

The instrumental case (of the word * jlvtna ') does not 
possess the characteristic* of a secondary significance in 
association with another word, because, when in the case 
of a word its grammatical case termination can have the 
primary significance, it is contrary to reason to accept for 
that word a case termination having a secondary significance 
in association with another word. This instrumental case 
(of 1 jlvtna ’) does not signify the instrument; because the 
acts of entrance into things and of evolving the differenti¬ 
ation (of their names and forms) have the Brahman as 
their agent, and in relation to them the individual self is 
not the best instrument of accomplishing actions. 
Moreover, it is not possible to say that the agentship of 
the individual self terminates with its mere entrance into 
things, but that the differentiation of names and forms 
belongs solely to the Brahman Himself ; because by means 
of the suffix-of the past participle *ktva 9 f in the word 
‘ anupravisya ', it is made out that those (two acts, i.e., 
entrance and differentiation) are done by the same agent. 
The individual self, being His own part, is of His own 
essential nature ; but for the purpose of (its) differentiation 
from the essential nature of the Supreme Being, in the 
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expression, ‘by this individual self', these is reference (to 
the individual self) as something external. 1043 

Therefore this act of differentiating names and forms 
is due to the agency of Hiranyagarbha. For this very 
reason, in the Smritis it is in the context relating to creation 
by the four-faced creator that the differentiation of names 
and forms is described at length, as in the following 
among other similar passages: “He created only from 
the words of the Veda the names and forms of the gods 
etc., as well as their functions ” ( V . P. I. 5. 63). 

If it be so arrived at, it is stated in reply as follows ; 
“The creation of names and forms, however, (is taught as 
proceeding from the Maker of Tripartition)’' (Ved> Sut . If 
4. 17). The word “however “ sets aside the above view 
(about Hiranyagarbha). The creation of names and 
forms means the differentiation of names and forms* 
That function belongs to the Highest Brahman Himself* 
who is “the Maker of Tripartition ”, because that act of 
differentiation of names and forms is taught to be His 
only. Indeed, the act of differentiating names and forms 
is taught as proceeding only from the Maker of Tripar- 
titfion ; because in the passage : “This aforesaid Deity saw 
(i*e., thought), * Indeed, entering those three deities as 
the individual self which is Myself, I evolve the differenti¬ 
ation of names and forms ; I will make each of these 
tripartite, tripartite' “ {Chh^nd. Up . VI. 3* 2 <Sl 3) —they 
(*\e. f entrance and differentiation) are made out to be due to 
one and the same agent. Tripartition, however, cannot 
possibly be the act of the four-faced creator, who is 
within the eggshaped universe. Indeed, the egg shaped 


1043. The discussion on the 
instrumental case of the word, 
‘jivena', is based on Pan ini 
(II. 3. 18-19). The instrumental 
case can denote the agent, or an 
instrument of the agent (as 
defined in I. 4. 54), or association 
in a secondary sense with some 
one or some thing else. It is 


argued that the individual self 
here cannot be the agent, nor 
the instrument of another agent, 
the Brahman, nor a secondary 
associate of the Brahman. As 
regards the ktvn suffix of 
anupravUya , the rule in Panini 
(III. 4. 21) is borne in mind. 
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universe is produced by the elements, tcjas , water and 
earth, which have all been tripartitioned. The birth of 
the four-faced creator as within the eggshaped universe is 
taught in the StnTiti in the following passage : —‘ Brahma 
(the four-faced creator), who is the grandfather of all the 
worlds, was born in that eggshaped universe" ( Manu , I. 9.). 
Therefore, it is known that tripartition is the act of the 
Supreme Brahman Himself; and that act of the differenti¬ 
ation of names and forms which is performed by the same 
agent as that (triparition) is surely His alone. 

If it be so, it is then asked how the statement—* 1 Enter¬ 
ing as this individual self, which is Myself, I evolve the 
the differentiation of names and forms ” (Chhand. Up . 
VI. 3. 2) —can be consistent. There is the grammatical 
equation, * atmana jivcna * (i.e., ‘as this individual self, 

as Myself'). Therefore the Supreme Self Himself who has 
the individual self as His body is denoted by the word 
* jiva' (meaning * the individual self'). For instance, the 
Supreme Self who has tcjas etc. as His body is denoted 
by the words, 'tcjas' etc., as in the following passages:— 
‘‘That tcjas saw (i.e. thought), it created the waters; 
those waters saw (i.e., thought), they created anna (or 
the element of earth) ” ( Chhand . Up. VI. 2. 3). Therefore, 
the act of differentiation of names and forms is the act of 
the Supreme Brahman Himself, who has as His body 
Hiranyagarbha, who has become (one with) the collective 
individual self. 

And in this manner the first person in ‘ I evolve ’ and 
the verb, ‘entering*, as given in the passage—'Entering 
(them), I evolve the differentiation of names and forms" 
(Chhand. Up. VI. 3. 2)—indicate easily their primary 
significance. The sameness of agency in regard to both the 
acts of entrance and differentiation becomes appropriate. 
Because the wonderful and varied creation of gods etc. is 
the act of the Supreme Self Himself who has the four¬ 
faced creator as His body, in the context relating to 
creation under the agency of the four-faced creator the 
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teaching relating to *he differentiation of names and forms 
is appropriate. 

Therefore, the meaning of the passage beginning 
with—“This aforesaid deity (saw)”-— is this : These, 
namely, the three deities known as tcja$ y water and earth; 
as this individual self, that is, as Myself qualified by the 
collective individual self (as body); entering; I evolve 
the differentiation of names and forms, that is, I make the 
wonderful and varied creation of gods, etc., as well as 
their names. These, namely, tejas , water and the earth* 
have not attained mutual contact for the purpose of that 
(creation etc.) and are not capable of particular creation ; 
and for the purpose of making them attain that capability, 
I make each of them tripartite. 1044 

Consequently, this differentiation of names and forms 
«s the act of the Supreme Brahman Himself. 

Again, it may be said as follows : It is not possible to 
say that, because the act of differentiation of names and 
forms is done by the same agent as triparition, it (i.e., the 
act of differentiation) is due to the agency of the Supreme 
Self; for it is possible for the act of tripartition to be due 
to the agency of the individual self. Indeed, it is 
subsequantly to the creation of the eggshaped universe 
that the manner of tripartition is taught in relation to the 
individual selves created by the four-faced creator, as in 


1044. By the word, 'deities’, 
only the elements are meant. 
The grammatical equation 
between 'jtvena' and 'atmana' 
in the Upanishad text is 
carefully investigated by Rariga- 
rsmanuja in B. P. and in his 
commentary on the Chhand. Up. 
He draws attention to some 
slightly varying interpretations 
in the Srtbhashya itself. See 
Vol. I, pp. 175, 192 & 204, and 
Vol. II, p. 381, It is suggested 
that 'atmana' means not 1 as 


Myself' (or ' maya ') but ‘as 
essential n ature ’ (or 'svaru pen a ’). 
Vedanta Des ika in his Adhik . 
states that the essential nature, 
as qualified by the individual 
self, is the instrument of the 
Brahman in. the act of amr- 
praveka. The interpretation in 
Vol. II, p. 381, to the effect that 
the entrance is by virtue of the 
Brahman being the self, suggests 
the use of the instrumental case 
to indicate a cause under Panini 
(II. 3. 23). 
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the following and other passages: “ Now, my dear child, 

know from me how these three deities, indeed, after 
attaining (i.e., being used by) the individual self, become 
tripartite each" ( Chh&nd . Up, VI. 4- 7) ; and “ Food that 
has been eaten is divided into three parts ; that part of it, 
which is gross, it becomes the excreta ; that part of it which 
is intermediate, it becomes the flesh ; that part of it which is 
subtle, it becomes the mind " (ibid. VI. 5. 1). To the same 
effect is the earlier passage beginning with : “ That which is 
the red colour of fire, it is the colour of tejas ; that which 
is white, it is the colour ©f water ; that which is black, it 
is the colour of the earth" (Ibid. VI. 4- 1); here the 
tripartition in the case of fire, the sun, the moon and 
lightning, which are all created by the four-faced creator 
(Brahma), is well pointed out. Tripartition is declared in 
the scripture as taking place subsequent to the differenti¬ 
ation of names and forms as in the following passage: 
“This aforesaid Deity, entering these three deities as the 
individual self which is the Self, evolved the differentiation 
of names and forms; It made each of them tripartite, 
tripartite 99 (Chhand. Up. VI. 3. 3). 1045 

To this (objection), he (i.e., the Sutrakara) gives the 
reply as follows :— 

Sutra 18. Mdmsddi bhaumatn 

yatha&abdamitarayoicha (286) 


1045. As regards tripartition, 
see Note 166 of Vol. I. To the 
objection here that tripartition is 
subsequent to differentiation by 
names and forms, the answer is 
given below. In Chhand. Up. 
(VI. 2. 3 & 4), there' are two 
references to tripartition. First, 
it forms the subject of the 
resolution of the Supreme Deity. 
Here the Deity has in view the 
differentiation by names and 


forms, and tripartition is 
properly mentioned subse¬ 
quently as the means towards 
that end. But the second 
reference to tripartition refers 
to the act itself. Here the 
mention of tripartition after 
differentiation cannot be under¬ 
stood as indicating tripartition to 
be later in time. The threefold 
nature of anna etc. has nothing 
to do with this tripartition. 
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The flesh etc, are (taught to be) earthy; 
according to the scripture, (so is it) in the case of the 
other two also (namely, water and tejas). 

It has been stated above that this tripartition which 
has been taught in the passage, “ (The Supreme Deity) 
made each of them tripartite” (Chhand. Up. VI. 3. 3), 
relates to the gods etc., created by the four-faced creator 
(Brahma), subsequent to the creation of the eggshaped 
universe. This is not appropriate, because in the passage, 
“Food that has been eaten is divided into three parts” 
(Ibid- VI. 5. 1), both the flesh and the mind are taught to 
be more subtle and still more subtle than the excreta ; and 
at least because these two have to be in conformity to their 
causes, it will make those two (i.e., the flesh and the 
mind) attain the character of water and of tejas res¬ 
pectively ; and because also even in the passage—“ Th* 
water that has been drunk (is divided into three parts)” 
(Ibid- VI. 5. 2), both urine and the prana (or the vital air), 
which are in their nature gross and subtle respectively, 
will come to attain the character of the element of earth 
and of the element of tejas respectively. And it cannot 
be accepted thus. Indeed, the flesh etc. are accepted as 
being earthy; like the excreta, both Dhe flesh and mind 
are also accepted as bhauma , that is, as earthy, because 
the context is begun with the passage—“Food that has 
been eaten is divided into three parts ” (Ibid. VI. 5. 1), 

“ According to the scripture, (so is it) in the case of 
the other two” (Ved> Sut. II. 4. 18). With regard to the 
other two also (namely, water and tejas), in corresponding 
passages, namely, “The water that has been drunk” 
(Ibid. VI. 5. 2) and “The tejas that has been eaten” 
(Ibid. VI. 5. 3), modifications are accepted according to 
the scripture. Thus, from the passage, “The water that 
has been drunk is divided into three parts” (Ibid. VI. 5. 2), 
it is made out from the scripture that water has a three¬ 
fold modification. Similarly, according to this statement 
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also—‘‘The tejas which ha* been eaten is divided into 
three parts M (ibid. VI. 5. 3)—it is made out from the 
scripture that tejas has a threefold modification. 

Therefore, it has to be clearly understood that the 
excreta, flesh and mind are the modifications of the 
element of earth; urine, blood and vital airs are the 
modifications of the element of water; and bone, marrow 
and speech are the modifications of tejas . It has to be so 
understood for this reason also, that there may be no 
contradiction of the supplementary passage—“ My dear 
ohild, the mind, indeed, consists of anna (i.e., the 
element of earth); the prana (or principal vital air) consists 
of the element of water ; speech consists of the element of 
tejas ” (Ibid* VI. 5. 4)* 

Therefore, the manner of tripartition as stated in the 
passage—“ It made each of them tripartite ” ( Ibid . VI. 
3. 3)—is not illustrated in the passage beginning with : 
“Food that has been eaten (is divided into three parts) ” 
(Ibid. VI. 5. 1). If it were so, then, owing to the mind, 
prana and speech being extremely subtle, they will be of the 
nature of the element of tejas ; and hence there will arise 
contradiction with the passage beginning with—“ My dear 
child, the mind consists of anna (i.e., the element of 
earth)” (Ibid. VI. 5. 4). 

The elements of earth etc., which have been 
tripartitioned before and which have reached (i.e., been 
used by) the individual selves, are each stated to have a 
threefold modification in the passage beginning with: 
“Food that has been eaten is divided into three parts” 
(Ibid. VI. 5. 1). The elements of tejas y water and earth 
should have undergone tripartition even before the 
©reation of the eggshaped universe ; because, if they were 
not so tripartitioned, they would be incapable of producing 
any effect. Indeed, the capability to produce effects 
belongs only to those (elements) which are associated with 
III S.B.—24 
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one a»other, and this (mutual association) itself is 
tripartition. 1046 


To the same effect the following passage is given in the 
SmTiti /—“(Things with) powers (i.e., the properties of 
fluidity, solidity etc.), which are various, are separate from 
one another ; therefore, without combination among them¬ 
selves, and without all of them coming together in close 
contact, they are incapable of creating (the world and) the 
creatures. After mutually coming into contact, and 

becoming mutually dependent.they produce the 

eggshaped universe, beginning with the mahat and ending 
with the vitieshas (or things with specific properties).’* 
(V. P. I. 2. 52-4). 1047 


1045, The threefold evolution 
of food, water and tejas is not 
the tripartition at the commence¬ 
ment of creation. In Chhand. 
Up. (VI. 5) the former is de¬ 
scribed. It has to be noted that 
the mind, the prana and speech 
are not literally modifications of 
food, water and tejas. What is 
meant is that the subtle modifica¬ 
tions of food, water and tejas (or 
edible fats) help or strengthen 
the mind, the prana and speech 
respectively. Moreover, each 
one of these three—food, water 
and tejas— strengthens in some 
measure or other the mind, the 
prana and speech. This is 
because food, water and tejas 
have all been tripartitioned: 
and whatever is eaten or drunk 
is made up of these three 
components in varying propor¬ 
tions. 

1047. The description of 
creation in V.P. (I. 2) refers to the 
pure elements, tanmatras etc. 
as devoid of viieshas. This is 
explained as meaning that they 
are not 'calm’, nor‘fierce’, nor 
'inert'. These are qualities aris¬ 
ing from the three gunas of 
prakfiti. The elements etc. then 


blend with one another. While 
the Upanishad mentions the 
blending of three elements, the 
V. P. elaborates it and speaks of 
blending among five elements. 
The result is the production of 
the elements as we know them. 
Each of them is now made up 
preponderantly of one element 
and in smaller proportions of 
others. The pure ether is inert, 
the pure fire and the pure air 
are ‘fierce’, and the pure water 
and the pure earth are 'calm'. 
After the blending, all are 
'calm', 'fierce’ and inert. The 
constituent elements of the world 
are then brought together in 
loose combination or intimate 
union; their varied properties 
of extreme fluidity, extreme 
hardness etc. get modified in the 
new set-up and help in the 
creation of the world. The 
individual souls also play an 
important role, according to 
their karmas. It is thus that the 
cosmic principles starting from 
the mahat and ending with the 
‘impure’ elements etc. with the 
specific properties of calmness 
etc. build up the world in the 
state of creation. See verses 45 
to 54. 
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There is the passage:—“ Entering as this individual self, 
which is the Self, It evolved the differentiation of names 
and forms ; It made each of them tripartite, tripartite ” 
(ChhUnd- Up . VI. 3. 3). The order of succession (of the 
mention of tripartition and differentiation) in the text is 
opposed to the determination of the order by the sense ©f 
the passage. The illustrations in regard to the tripartition 
of the element of fire, the sun etc., which are all within 
the eggshaped universe, were shown (in ChhUnd . Up • 
VI. 4) to the disciple, Svetaketu, as being within the 
eggshaped universe ; because in his case it was not possible 
to illustrate tripartition out of things outside (that 
universe), it was done with respect to fire, the sun etc., 
which are among the produced effects of those things that 
were tripartitioned. 1 ^ 

It may, however, be said as follows : Let that be so. 
According to the scriptural statements, ‘‘Food that has 
been eaten”, ” Water that has been drunk ”, and “ Tejas 
that has been eaten” (Ibid* VI. 5. 1-3), the elements of 
earth etc., which are tripartitioned, are each of them 
possessed of three forms as being made up of the elements 
of tejas, water and earth ; and it may be asked how the 
teaching that each of them is called ‘earth’, ‘water’ or 
‘ tejas with reference to a single form, can be appropri¬ 
ately given. To this (objection), he (the Sutrakdra) gives 
the answer thus :— 

Sutra 19* Vaiieshydttu tadvddastadvddah (287) 

From the distinctive peculiarity of each of them 
arises that description, that description. 


1048. Tripartition is illustrated 
with reference to fire, the sun, 
the moon and lightning in 
Chhand. Up. (VI. 4). In each 
case it is stated that the red 
colour therein is that of tejas, 
the white colour that of water 
and the black colour that of 
earth. What is meant is that 


these colours point to the pure 
untripartitioned elements. After 
tripartition we see the pure 
elements in this' way. The 
objector here misunderstands 
the passage, taking it to mean 
that tripartition is subsequent to 
creation. 
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* Distinctive peculiarity * is the condition of being 
peculiar in a distinctive way. Although through triparti¬ 
tion it (i.e., each element) possesses a triple form, yet 
owing to the preponderance of (one or other of) the 
element of earth etc. in each of them over the other two, 
in each case there is the description as the earth or any 
other similar element. 

The repetition (in the aphorism of the phrase, ‘that 
description ’) is intended to show the end of the Chapter. 



CHAPTER III 


PART I 

ADHIKARANA I 

TADANTARAPRATIPATTYADHfKARANA 

Sutra 7 . Tadantrapratipattau ramhciti 

samparishvaktah pra&nani riipandbhydm (288) 

While going to another than that (i.e., than this 
body), it (i.e., the individual self) goes associated 
(with the subtle elements), because it is so made out 
from the question and its examination (given in the 
context of the Panchagnividya). 

By means of the two previous Chapters, what have 
been established, along with arguments which in relation 
to them are difficult to assail, are as follows -(First, in 
Chapter I) this very substantial truth, namely, that the 
Vedanta texts establish the Supreme Brahman as the 
object of worship by those who are desirous of attaining 
salvation—-that Supreme Brahman , who is the sole cause 
(both material and instrumental) of the whole world, who 
is devoid of even the smallest trace of all that is evil, 
whose ocean of noble qualities is immeasurable and 
who is entirely distinct from all other things ; then (in 
II. 1) replies to (alleged) contradictions (by the Vedanta) to 
both the Smriti and reasoning ; and the refuting of all 
hostile views (in II. ii); and that careful examination (in 
II. 3 (Sc 4) of the essential nature of produced effects which 
consists of reconciling the (apparent)mutuai contradictions 
in various Vedanta passages. Thus, by means of those 
two Chapters, it is the essential nature of the Brahman 
that has been established. Now, by means of the later 
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two Chapters, it is intended to consider, along with the 
several means of attaining Him, the various aspects of the 
attainment of the Brahman . 

It being so, in the third Chapter, the consideration 
that is taken up relates to the worship which is the means 
of attaining Him. And the indispensable and most suitable 
means for undertaking worship are the absence of the 
desire for things other than the object of attainment, and 
the presence of the desire for the object of attainment. 
For achieving these, what is established in the first and 
aecond parts of this Chapter are (first) the evils which 
befall to the individual self in its condition of movement 
in other worlds during waking, of dreaming, of having 
dreamless sleep, and of swoons; and (secondly) the 
Brahman s character of being free from those evils 
and of His being the inexhaustible mine of auspicious 

qualities. i049 


Now the consideration that is taken up here is whether 
this individual self, while moving from one body to 
another, moves associated with the elements which are in 
their subtle condition and which are the causes of 
producing another body for it, br whether it does not so 
move. It being so, it is arrived at through reasoning that 
inasmuch as, wherever the individual self goes, in all 
those places the elements in their subtle condition are 
easily available, it moves out without being associated 
with them. Later on, also, he (i.e., the Sutrakara) will 
explain agrumentatively the seeds (i.e., the foundations) of 
the opponent’s prima facie view and will then repel them 
(by counter-arguments). 


1049. (i) The B. P. draws 
attention to the fact that the 
correct reading is 'pratiptfdyate' 
(rendered above as ‘what is 
established is"). Some editions 
read ' pratipadyante' in plural, 
(ii) The movement of the self in 
other worlds is to be connected 
with the condition of wakeful¬ 


ness. (iii) ' Svapatah * indicates 
the self in the state of dreaming, 
(iv) * Sushuptasya \ though 
formed from a past participle, 
indicates not the self who had 
slept in the past, but the self who 
is sleeping. This usage is based 
on the scriptures. 
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It being so, he (i.e., the Sutrakara) states the 
established conclusion thus: “ While going to another 

than that, it goes associated M ( Ved- Sut . III. 1. 1). In the 
aphorism beginning with “The creation of names and 

forms.” (Ved- Sut. II. 3* 17), by the word, ‘ forms*, 

the body was introduced as the subject-matter ; and that 
(body) is here referred to by the word, * tat * (or ‘ that ’). 
“ While going to another than that”, that is, while going to 
another body, the individual, self goes— ramhati —associ¬ 
ated with the elements in their subtle condition : this is the 
meaning. Why? “Because it is so made out from the 
question and its examination,” that is, because there are 
(in the context here) both the question and (its) answer. 

In connection with the Pahchdgnividyd , the relative 
question and its answer are declared in the scriptures. 
It is well known that Pravahana of the Panchsla country 
questioned Svetaketu, the son of the son of Arufla, 
whether he knew about the place to be attained by those 
who perform religious deeds with the expectation of reward, 
about the manner of their return to this world, about the 
distinguishing features of both the path of the gods and 
the path of the manes, and about him who does not attain 
the next world ; and he then questioned him in this wise: 
“ Do you know how those waters offered in the fifth 
oblation are called ‘ purusha (or the embodied self)?” 
(Chhdnd. Up. V. 3. 3). 

Then, in the course of giving the reply to this last 
question, he (i.e., Pravahana) figuratively described the 
world of heaven as fire, and said :—“ In this above- 
mentioned (celestial world of) fire, the devas (or the 
principal vital air and the senses) offer iraddha (or the 
elements in the subtle state forming the subtle body) as an 
oblation. Out of that oblation arises Soma the King ” 
('Ibid- V. 4. 2), and so on. That is to say, the prdnas of 
the individual self which are called devas , throw the thing 
known as sraddhd into the celestial world which is 
described as fire, and that traddha is transformed into 
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the form of the ambrosial body called ‘ Soma the King ’ ; 
and those very pranas throw that ambrosial body into the 
rain-cloud, which is figuratively described as fire, and that 
body thrown into that fire becomes rains ; and those very 
pranas throw those rains on the earth, which is figuratively 
described as fire, and they (i.e., the rains) thrown on that 
earth become food ; and those pranas themselves throw 
that food into the purusha (ue., the embodied male), who 
is figuratively described as fire ; and it (i.e., that food) 
becomes semen there (i.e,, in that purusha) ; and those 
very pranas throw that semen into the (womb of the) 
woman who is figuratively described as fire, audit (i.e., 
that semen) becomes the foetus in that (woman). 

Having said this, he further stated in reply : “ In this 

manner, indeed, the waters sacrificed in the fifth oblation 
become those who are called purushas" (Ibid. V. 9. 1). 
The meaning is that in this way the waters become 
expressed by the word, 'purusha , when the fifth oblation 
has been offered. If it be so stated, then, what is said is 
that the waters which in their subtle condition have 
continued to exist in the previous oblations have now 
assumed the form of the purusha . For this very reason, 
it is made out from the question and answer here that it 
(i.e., the individual self) goes (from body to body) from 
place to place in association with the subtle elements which 
are the causes of the body. 105 ^ 


1050. The “science of the five 
fires” is taught by King Pra- 
vahana to the son of Aruca. 
The latter’s son is first question¬ 
ed about it by the king ; and on 
his failure, he is sent away as 
uneducated. Trie father now 
comes to seek the answers and 
gets them after a time. Pra- 
vahana traces the course of a 
soul from the time it ascends to 
the heavenly world after deatn 
in a mortal body. It takes with 
it the sense organs and the 
material elements in a subtle 
state. In the heavenly world, it 


gets from them a suitable body 
to enjoy the experiences there. 
On its good karma getting 
exhausted, the heavenly body 
dissolves. The soul then enters 
a raincloud, comes down to 
earth during rains, gets united 
with food plants, enters a man’s 
body through food, gets united 
with his semen, enters a woman’s 
womb and there gets another 
human body. The cycle may 
then repeat itself. At every 
stage, the subtle elements, here 
called ‘the waters’, undergo 
accordant transformations. 
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It may, however, be said that from the statement, 
“The waters become those who are called * purusha’ M 
(Ibid. V. 1. 1.), what is made out is the transformation of 
the waters into the form of the purusha and therefore it is 
the association of these (waters) alone with the moving 
individual self that is so made out ; hence it is asked how 
there can be the association of all the subtle elements 
(with the self). To this objection, he(i.e., the Sutrakdra) 
gives the reply as follows :— 

Sutra 2. Tryatmakatvattu bhuyastvdt ( 289 ) 

But (there is association of all the subtle 
elements with the self) because they (i.e., these 
waters) are made up of three (elements) ; (they are 
called waters) owing to the preponderance (of the 
clement of water in them). 

The word, * but \ sets aside the objection. The 
waters which have to produce the body cannot by 
themselves alone possibly produce the body. Indeed, it 
is for producing the body that tripartition (of water and 
other elements) takes place, as stated in the passage :— c< (I 
make) each of these tripartite, tripartite ** (Chhdnd.Up. 
VI. 3. 3). But the mention of mere waters (as the cause 
of the body) is due to the preponderance of the element 
of water (in that cause). And it is owing to the abundance 
of blood etc. in the body that, among the causes which 
produce the body, preponderance is made out to belong 
to the waters. 


srrnnTftaj 

Sutra 3■ PrariagateiScha (290) 

Because, also, there is movement of the" pranas 
(the individual self goes associated with the subtle 
elements when going from one body to another). 

Ill S.B.—25 
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Far the following reason also, the movement of the 
self is made out as in association with the elements in their 
subtle condition. When the self departs from the body, 
then the ensuing departure of the pranas from the body 
along with the self is declared to take place in the scripture, 
as in the following passage ; “ The prana (or the principal 
vital air) departs from the body following that departing 
(self) ; all the pranas (or the senses) depart from the body, 
following the departing pr&na (or principal vital air) 
(Brih* Up . IV. 4. 2). To the same effect, it is declared in 
the Smfiti also in the following passage : “ The lord (i.e., 

the individual self) drags along with him the senses which, 
with the mind, are six in number and are attached to the 
body; whatever body he attains and whatever body he 
departs from, he takes hold of those (senses) and then 
moves about, just as the wind takes hold of smells from 
their abodes and moves away T> (B. G. XV. 7-8). Those 
things which have no supporting basis cannot appropriately 
have movement; therefore it has to be accepted that the 
elements in their subtle condition also, which are the 
support of those (senses), have movement (along with 
that self). 


Sutra 4 . Aguy'ctdigatidruteriti chenna bhdktatvdi ( 29i ) 

If it be said that, inasmuch as they (i.e., the 
sense of speech etc.) are declared in the scripture to 
move towards fire etc. (only to be absorbed into 
them, they do not move along with the individual 
self), it is not so ; because of the figurative 
significance (of the words, ‘speech 5 etc., in the 
context). 

It may be objected here thus: By means of the 
passage beginning with, ** Where the dead man’s speech is 
absorbed into fire, (his) principal vital air into the element 
of air, (his) eye into the sun ** ( Bfih . Up . HI. 2. 13), it is 
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declared in the scripture that at the time of the death of (the 
embodiment of) the individual self, the absorption of his 
senses into the fire etc. takes place; and therefore the 
movements of those (senses) in association with the 
individual self does not come to pass, and hence the 
scriptural passage relating to their movement has to be 
interpreted in a different way. 

If it be so held, “ it is not so, because of the figurative 
significance (of the words, ‘speech’ etc. in the context).” 
If it be asked how the declaration of the absorption (of 
speech etc.) into the fire etc. can have a figurative 
significance, it is replied that it is because they are 
mentioned together with hair etc., which are not absorbed 
at all, as in the passage : “ The hairs of the body (enter) 

the medicinal plants, the hair of the head the great forest 
trees 91 ('Brih. Up. III. 2. 13). Therefore, the scriptural 
passage dealing with the absorption of the eye etc. into 
the sun etc. relates to the going away of the deities 
presiding over them. 1051 

Sutra 5. Prathame ’dravanaditichcnna 

ta eva hyupapatteh (292) 


1051. In Brih. Up. (III. 2. 13), 
Artabhaga asks Yajnavalkya: 
“ When the speech of this dead 
man enters (or is absorbed) into 
fire, prana into air, eye into the 
sun, mind into the moon, ear 
into the quarters of space, body 
into the earth, self into the ether 
of space, hairs of the body into 
the medicinal herbs and the hair 
of the head into the big forest 
trees ; and semen and blood are 
deposited in the waters : where 
does ‘ the embodied self find 
support then ? " It is explained 
here that the entering or dis¬ 
solution of the various parts of 
the body into various things in 
the world outside has to be 
understood figuratively. For 


atleast in regard to hairs of the 
body and hair of the head, what 
is stated is not seen to take place. 
The general principle of the 
figurative interpretation is that 
the presiding deities are to be 
understood by the parts of the 
body mentioned here. But the 
interpretation has to be modified 
suitably in each case. The god 
of fire has to be understood as 
merely ceasing to preside over 
the dead man’s sense of speech ; 
the gods presiding over hairs of 
the body and the hair of the head 
give up their functions in regard 
to them and remain merely as 
those connected with medicinal 
herbs and forest trees 
respectively ; and so on. 
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If it be said that, as they (i.e., the waters) are 
not mentioned at (the) first (oblation), (they do not 
move in association with the individual self) ; 
it is not so ; those (waters) themselves (move as 
such), on account of necessary consistency (between 
the question and its answer here). 

What has been stated above to the effect that it is 
made out from the question and (its) answer (here) that 
the individual self moves in association with the waters in 
their subtle condition as combined with the other (subtle) 
elements, that is not appropriate; beoause in the first 
sacrifice, which relates to the fire figuratively described as 
the heavenly world, the waters are not declared to be the 
thing offered as oblation. In the passage—“ In that above- 
mentioned fire, the devas offer tiraddha as oblation >? 
(Chhdnd . Up. V. 4. 2)— iraddhd is itself declared to be 
the thing that is offered as the oblation, 'tfraddha* is 
well known as being a particular function of the mind of 
the individual self (namely, faith); hence the waters are 
not offered as oblation to that (fire). 

If it be so said, it is replied that it is not right to say 
so, because they, that is, those waters themselves, are 
denoted there by the word, ‘ hraddhd \ Why ? Because 
of necessary consistency between the question and (its) 
answer (here). Indeed, at the very commencement of the 
answer to the question—“ Do you know how the waters 
offered in the fifth oblation are called ‘ fiurusha 1 (or the 
individual self) ? ” (Chh&nd. Up. V. 3. 3 )—$raddhd is 
declared to be the oblation offered to the fire figuratively 
described as the heavenly world. If the waters are not 
denoted by the word, ‘ tiraddha*, then the question will 
be one and the answer another : hence there would be 
inconsistency. 

The conclusion of the reply given in the statement— 
“ In this manner, indeed, the waters offered in the fifth 
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oblation become those who are called * purushas ’ ” (Ibid. 
V. 9. 1)—also indicate* that iraddhd. is water. Indeed, 
the form of the question is this—“ Do you know how the 
waters in the fifth oblation are called ‘ purusha 5 ? ” (Ibid. 
V. 3. 3) ; in the reply it is quoted with the word, *iti* 
(rendered as “ in this manner M ), thus: “In this manner, 

indeed, in the fifth oblation.” (Ibid. V. 9* 1). The 

transformation of the waters into the forms of iraddhd , 
Soma the King, rains, food, semen, and the foetus is first 
stated, and then indeed it is concluded that the waters 
become those who are called purushas . Moreover, the 
word, * Sraddhd’ , is seen used in the Veda to denote waters 
thus:.“He brings the waters; iraddhd (i.e., faifch) indeed 
is the waters” ( Taitt . Sam. I. 6. 8. 1). There is the 
statement: “ (The devas) offer iraddhd as an oblation. 

Out of that oblation arises Soma the King ” (Ibid. V. 4* 2); 
here transformation into the form of Soma appropriately 
happens only in regard to the waters. 1052 

Therefore, it is appropriately demonstrated that the 
individual self moves (from bod> to body, place to place) 
in association with the waters which are themselves 
combined with other elements. 


Sutra 6. Airutatvdditi chenneshtadikdrindm 

pratiteh (293) 

If it be said that, inasmuch as there is no 
declaration in the scripture (about the individual self 
moving in association with the waters, the self does 
not so move), it is not so; because it is learnt to be 
so, in regard to those who perform religious and 
other (secular) works (of a meritorious nature). 


1052. The point is that a state of mind like faith cannot be 
transformed into any kind of body. 
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What has been stated above to the effect that from 
this passage this meaning is made out, namely, that the 
individual self moves (from place to place) in association 
with the waters, that is not appropriate to say ; because 
there is no mention of the individual self in this passage* If 
it be argued that here iraddha etc., which are themselves 
particular modifications of water etc,, have been declared 
to be the objects offered as oblations, but not the 
individual self in association with them, it is replied it is 
not right to say so, 44 because it is learnt to b« so in regard 
to those who perform religious and (other secular) works 
(of a meritorious nature)”. In this very context, indeed, 
later on, it is stated that those who perform religious and 
secular works of a meritorious nature and the giving of 
gifts and who are devoid of the knowledge of the Brahman , 
they, after attaining the heavenly world as the reward of 
their works, become possessed of ambrosial bodies, 
and at the end of their meritorious karma , they return (to 
this world) and go to the womb. This is stated in the passage 
which begins with, “Then those who, remaining in the 
village, perform Vedic and secular works of a meritorious 
nature and the giving of gifts, they reach (the deity 
presiding over) smoke (in the path of the manes)”; and 
proceeds to state : 44 They move from the world of the 

manes to the skyey expanse, and from the skyey expanse 
to the moon ; this (self) becomes possessed of a divine 
body; he becomes the food of the gods ; the gods eat him 
up. Residing there as long as (ripened) karmas last, 
they return to this same path (by which they effected 

their ascent to the heavenly world).Whoever eats food, 

whoever sprinkles semen, he (i.e., the returning self) 
becomes associated therewith” ( ChhQnd • Up . V. 10. 3-6). 
Here also there is oneness of meaning with the statement, 
that in the fire which is (metaphorically) the celestial 
world, “ they offer iraddh'd as an oblation; out of that 
oblation springs Soma the King ” ( Chhdnd . Up. V. 3. 3). 
Therefore, it is made out that this statement has been 
made, namely, that he who is associated with the body in 
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the condition of iraddhd becomes associated with the 
body which is ambrosial. The word denoting the body, 
which is solely of the nature of an attribute of the 
individual self, extends to denoting the individual self 
which is qualified by that attribute. 1053 

Therefore it can be appropriately stated that the 
individual self moves (from place to place) in association 
(with the waters). 

It may, however, be said that in the statement, “The 
gods eat him up” (Ibid. V. 10. 4), he (i.e., the individual 
self) is stated as being eaten ; and therefore the individual 
self is not denoted by expression ‘Soma the King’, 
because the individual self is not capable of being eaten. 
To this (objection), he (i.e., Sutrakara) gives the answer 
thus. 


SOtr* 7. Bhdktam vanatmavittvattatha hi 

dardayati ( 294 ) 

But it (i.e., the statement relating to the gods 
eating the individual self) has a figurative significance 
because of its relating to one devoid of the know¬ 
ledge of the Self. Indeed, the scripture declares so. 


The word, ‘but’ (or ‘v^’), sets aside the above 
objection. He who performs Vedic and other (secular) 
works (of a meritorious kind) is devoid of the knowledge 
of the Self; and therefore he exists both here and in the 
next world as an auxiliary instrument of enjoyment to the 


1053. (i) There is a reference 
to Soma the King later on in the 
context—in Chhand. Up. (V. 
10. 4). It occurs in a 
passage describing the passage 
of the self through various 
places. From this the earlier 
reference to Soma the King has 
also to be understood as 
connected with the self. So, in 
the earlier passage, iraddha 
and its successive transfor¬ 


mations have to be understood 
as referring to the embodied 
self characterised by iraddhn 
etc. as its bodies. (ii) The 
terms, 'ishta' and * purta in the 
Upanishad text mean respective¬ 
ly sacrifices and other Vedic 
rituals, and meritorious acts of 
pious liberality like digging 
tanks and wells, planting groves 
etc. 
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gods. In this world, he proves useful by performing their 
worship through Vedic and other (secular) works (of a 
meritorious nature). After attaining the next world, which 
is granted to him by the gods, who are pleased with his 
worship of them, he has equal enjoyments with them, 
and he becomes their auxiliary instrument of enjoyment. 
In the passage—“ As is a beast to men, so is he to the 
gods” (Brih.Up. 1.4.10)—the scripture declares that he 
who has no knowledge of the Self is an auxiliary instrument 
of the gods. The Smfiti also points out that those who 
know the Self attain the Brahman and those who have no 
knowledge of the Brahman are fit to be enjoyed by the 
gods, as in the following passage : 44 Those who worship 

the gods go to the gods, and those who worship Me go 
even unto Me” ( B. G. VII. 23). The statement about 
the individual self as being eaten as food by the gods is 
intended to mean that he is an auxiliary instrument of 
their enjoyments. Therefore, that (statement) has 
a figurative significance. It is declared in the scripture that 
satisfaction through him (i.e., the individual self) is their 
eating him, as in the following passage: ” Indeed, the 
gods do not eat, do not drink; seeing this nectar alone, 
they are satisfied ” (Chh^nd. Up. III. 6. 1).1054 

Therefore it is an established conclusion that the 
individual self moves (from place to place) in association 
with the elements in their subtle condition. 

ADHIKARANA II 

# 

KR IT ATY AY ADHIKARANA 

SQtra 8. Kritdtyaye nukayavandTishtasmTitibhyam 

yathetamanevam cha (295) 

1084. The eating of the self with the ambrosial body by the 
gods merely means that they use him for their service. They 
enjoy seeing him serve them. 
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At. the end of (the experience of the effects of) 
the past deeds, he (i.e., the individual self) (returns) 
with the balance of karmas (after enjoyment), because 
it is so declared in the $niti and the Smriti , both 
through the same path as of going (from here) and 
also otherwise. 

That those who merely perform Vedic $nd secular 
works of a meritorious nature and offer gifts go up through 
the path of the manes, which begins with (the section 
where the souls are guided by the deity presiding over) 
smoke, and come back to this world at the end of the 
fruits of their karmas has been declared in the following 
scriptural passage : “ Residing there (in the heavenly world) 
as long as (ripened) karmas last, they then return to this 
same path (by which they effected their ascent to the world 
of the gods)” [Chhdnd' Up . V. 10. 5). Here the doubt is 
raised whether the individual self who descends from 
there (i.e., the world of the gods) returns possessed of 
the karmas that remain (after the ripened karmas are 
enjoyed), or whether he does not sp return. 

What is it that is properly arrived at by reasoning? 
It is concluded that he (i.e., the returning self) is not 
possessed of any anuiaya (or karmas that remain after the 
enjoyment of ripened karmas ), since all karmas have been 
enjoyed. ‘ AnuSaya \ indeed, is that karma which 
remains over after that which is enjoyed ; and that 
does not survive after the enjoyment of the whole of its 
fruits. From the statement, “ Residing (there in the 
heavenly world) as long as the karmas last (or ‘ ydvat 


1055. The word, ‘ sampata \ 
in the scriptural text quoted is 
taken in the piirvapaksha to 
mean all karmas. The correct 
view is that it refers only to those 
karmas which have begun to 
yield fruits. Svarga is attained 

III S.B.-26 


and enjoyed as a result of these 
karmas. When they are 
exhausted, the self descends to 
this world with other karmas 
tending to give results in this 
world. This is the anu&aya. 
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sampatam(Ibid-), the enjoyment of all the karmas 
is known to take place. The word, ‘ samp&ta', here 
means that through which they (i.e., those who perform 
worship) fly (i.e., ascend) to the world of Svarga ; and 
that is called karma. There is another scriptural passage 
to the same effect, and it is this: “Whatever little 
(karma) he does, having reached the end of the (same) 
karma , he comes back to this world from that world for 
doing karma ” (Brih. Up . IV. 4. 6). 

If it be so arrived at, it is replied that he (i.e., the 
returning self) descends, possessed of the karmas that 
remain (after the ripened karmas are enjoyed). Why ? 
Because it is so declared in the Drishta and Smfiti : the 
meaning is that it is so declared in the Strutts and the 
Smritis . Surely, in relation to those who descend from 
the world of the gods into this world, the scripture 
declares in the following passage:—“Those who come 
back here, with (a balance of) good karmas , they will get 
into good wombs, the womb of the Brahmin, or the womb 
of the Kshatriya, or the womb of the Vai£va; again, 
those who come back into this world, with (a balance of) 
bad karmas , they will get into bad wombs, the womb of a 
dog, or the womb of a pig, or the womb of an outcaste n 
(Chhand • Up. V. 10. 7). The scriptures show the 
association of the returning selves with good and bad 
karmas in that (they state that) among the selves returning 
from the other world, those with good karmas attain good 
wombs like that of the Brahmin etc., and those with evil 
karmas, that is, with hateful karma s, attain hateful 
wombs like those of the dog, the pig, the outcaste etc. 

The Smfiti also says the same thing as in the passage— 
“The (men in various) vafnas and the (men in various) 
asramas who are devoted to their works after death enjoy 
the fruits of their karmas, and then, out of the remainder 
of those (karmas), attain undoubtedly the birth associated 
with a superior caste, family, beauty, life, learning, wealth, 
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character, joy, and health ; those who are different, being 
of a hostile nature, are destroyed ” (G- Oh- S. XL 31). 

To the same effect is the followingThen (after 
enjoying bliss in the celestial world), coming back (into this 
world) with the remainder of the fruits of their karmas , 
they get (good) birth, beauty, complexion, strength, 
intellect, knowledge of the past, present and future, 
wealth, and the practice of dharma (which leads them 
again to bliss in the celestial world); and this (movement 
to and fro), like a wheel, is always associated with 
pleasure in both the worlds ’* {Ap. D. S. II. 1. 2. 3). 
The expression, “as long as the sampata lasts” 

( Chhand . Up . V. 10. 5), denotes the particular karma that 
has begun to give its fruits. 

The expression—“Whatever little (karma) he does' 
in this world” (Brih . Up. V. 4. 6)—also denotes that 
very same karma . It is moreover inappropriate that 
there should be destruction of those karmas whose 
fruits have not yet been enjoyed and those karmas 
in regard to which no expiatory ceremony has been 
performed, through the enjoyment of the fruits of other 
karmas . Therefore, those who have gone to the next world 
(i.e., of the gods), return with the balance of unexperienced 
karmas to the same path as of going (from here) and 
also otherwise. The meaning is that they return to thds 
world by the path of their ascent and also by another path. 
Indeed, the ascent is in the order of (meeting with the 
deities ruling) smoke, night, the dark fortnight, the six 
months of the southern course of the sun, the world of 
the manes, the sky and the moon. But the descent is 
from the position of the moon in the order of the sky, air, 
smoke, water, cloud and raining cloud. Here, the descent 
being to the sky (from the moon), it is the same path as 
of going (from here) ; on account of reaching the air etc. 
and not reaching the world of the manes etc., it is other¬ 
wise (than by the path of ascenfc). 
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Sfitr* §. Charanaditi chenna 

tadupalakshanarthcti Kdrshnajimh ( 296 ) 

If it be said that it (i.e., birth etc.,) is due to 
eharana (or good conduct), it is not so ; that word 
has a figurative significance. That is the opinion of 
Karshnajini. 

By the word ‘ eharana' occurring in the expressions, 

* ramanlya-charana 9 and 1 kapuya-charatia r (in 
Chhdnd. Up . V. 10. 7, which have been rendered a* 

* those with a balance of good karmas 9 and 1 those with a 
balance of bad harmas ’), the karmas consisting of merit 
and demerit are denoted, because the word, * eharana 1 is 
well known to denote conduct both in the Veda and in the 
world. Indeed, men of the world approve that the words 

* eharana’, i dchdra’, * &ila * and * vtftta 1 are synony¬ 
mous. In the Veda also, the words, ‘ char ana 7 and 
‘karma 9 9 are taught to be distinct from each other as in 
the following passage :—“Those karmas (i.e., works or 
actions) which are free from blame, they should be 
adopted ...Those which are our sucharitas (or eharana or 
good conduct), they should be accepted by you” ( Taitt - 
Up . I. 11. 2). Therefore, it is out of eharana , that is, out 
of good conduct (or itla)^ there is the attainment of 
particular wombs, and not out of the balance of 
karma$.^Vfo§ 

If it be so held, it is replied that it is not right to say 
so. The scriptural text relating to eharana has a 
figurative significance. The teacher Karshnajini is, indeed, 
of that opinion, because through good conduct (or debar a) 
alone it is impossible to attain pain and pleasure. Indeed, 
pleasure and pain are the fruits of karmas which consist 
of merit and demerit. 

1056. According to the ptirva- etc. The 'sucharitas' refer to 
paksha, "those karmas which are * achnra \ 
free from blame’ are sacrifices. 
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Sutra 70 . Anarthakyamiti chenna 

tadapekshatvat 

If it be said that there is uselessness (for the 
achara enjoined), it is not so, because there is need 
for it. 

If so, it may be said that inasmuch as the achara (or 
good conduct) enjoined by the Stnftti is fruitless, it of no 
use whatever. It is replied that it is not* right to say so, 
because meritorious karmas are in need of that (achara). 
It is only a person who is possessed of achara that is 
qualified for doing meritorious karmas; this is made out 
from the following passages:—“ He who does not carry 
out the twilight praters, is unclean always and is unfit for 
doing all karmas ” (Mann* 11.103); and ‘‘The Vedas do 
not purify one who is devoid of achara (?) 





Sutra 7 7 . Sukritadushkrite eveti tu Badarih 


( 298 ) 


But good karmas and bad karmas alone (are 
denoted by the word, c charana 9 ) ; Badari says so. 


The word, ‘ charati’, is used in following sentence: 
“ He performs (or dcharati) good karmas; he performs 
(or dcharati) bad karmas And the distinct mention 
(o ('karma* from ‘ achara') is due to the matters denoted 
by them being (respectively) established by an existent 
scriptural text and proved by a scriptural text (which does 
not now exist and) whose existence (at one time) is inferred 
from achara ; and such mention is appropriate according 
to the maxim of the cattle and the bull. 
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Therefore, and because also, when the primary 
significance (of a word) is possible, it is contrary to reason 
to accept (for it) a secondary significance, the teacher, 
Badari, is of opinion that it is only good and bad deeds 
that are denoted by the word ‘ char ana' in the context. 
Here the opinion of Badari is itself his opinion (i.e., the 
opinion of the Siitrakdra ). The fruit of the twilight 
prayers etc., which are enjoined by Vedic texts whose 
existence is inferred from dchdra y is the gaining of qualifi¬ 
cation for the performance of other karmas ; this indeed 

is accepted .1057 

Therefore, they (i.e., the individual selves) descend 
(into this world) only with the balance of karmas leic over 
after enjoyment. 


ADHIKARANA III 

ANISHTADIKARYADHIKARANA 

Sutra 12. Anishtadikar i n dm a pi cha £ rut am (29£J) 

It is declared in the scripture about those also 
who do not perform religious works etc. (that they 
go to the moon). 


1057. According to Badari, 
"those Jrarmas which are free 
from blame" refer to karmas 
enjoined by existent scriptural 
texts. The "sucharitas" refer to 
"karmas which are based on 
texts to be inferred from 
achura." Thus there is no need 
to assume any figurative 
significance, as suggested by 
Karshntjini. The use of ‘icarma’ 
and ' charana ’ is compared to 
that of ‘go’ (cattle) and 'ball- 
varda' (bull). The bull is 


included among cattle, but its 
special mention along with cattle 
restricts the meaning of the 
latter to cattle other than bulls. 
Hence the mention of charana 
along with karma restricts the 
meaning of the latter to karmas 
enjoined by existent scriptural 
texts. Though Karshnajini is 
thus refuted, his view about 
nchctra being necessary for 
qualifying a person to do other 
karmas is accepted. 
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It has been stated above that those who perform mere 
religious works, secular works of a meritorious nature and 
charitable works go to the moon and then return to this 
world with the balance of karmas left over after enjoyment. 
Now the question that is taken up for consideration is 
whether those also who do not perform religious and other 
works (of a meritorious nature) go to the moon or not. 
Those who do not perform what is enjoined and those who 
perform what is prohibited, both these are indeed 
performers of sinful deeds, and they are those who do not 
perform religious and other works (of a meritorious 
nature). 

What* is it that is properly arrived at by reasoning? 
That they also go to the moon. Why ? Because there is 
the scriptural passage t< There are some indeed who go 
out of this world ; all of them indeed go to the moon itself ” 
( Kaush . Up . I. 2 ): here the movement towards the moon 
is declared in relation to all without distinction. 1058 

It may be said that, if it be so, then, those who do 
good deeds and those who do bad deeds, both these also 
will have movement towards the moon without distinction. 
To this objection it is replied that it is not right to say so, 
thus : 

Sutra 7J. Samyaman* tvanubhuyetare- 

shamarohavarohau tadgatidarkanat ( 300 ) 

The ascent and descent of others, however, take 
place after they enjoy (the results of their works) in 
Samyamana (i.e., hell presided over by the god, 
Yama), because (theirj going to it is declared in 
scriptures. 

1058. The KaushXtaki text secular works of a meritorious 
refers by “all of them” only to nature, and not to all, sinners 
the knowers of the Brahman and included. But the purvapaksha 
those who perform religious and takes the latter, incorrect view. 
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The word, * however sets aside the objection. The 
ascent to and the descent from the moon take place in the 
eases of ‘others’, that is, of those who do not perform 
religious and other works (of a meritorious nature), 
only after experiencing in Samyamana , that is, under the 
command of Yama, the god of death, the pains inflicted 
by him, and not otherwise. Why? “ Because (their) going 
to it is declared in the scriptures ”. The sinners, indeed, 
owing to their being under his control, are declared to go 
thither in the following and other similar passages:— 
“ ‘There is neither this world nor the next ’ : so thinking, 
the conceited man gets under my control again and again ” 
(Kath. Up . II. 6) ; and “ Him, Yama the king, the son of 
Vivasvan (the sun-god), and the destination of (sinful) 
men” (R. V.X. 14 . 1).1059 


Sutra 74. Smaranti cha ( 301 ) 

They (i.e., the sages) declare (to the same effect) 
in the Smritis . 

Para^ara ani other sages declare in their Smritis that 
all get under the control of the god, Yama, in such 
passages as the following: u O revered sir, and all these 
(sinners) get, indeed, under the control of the god, Yama 19 
{V-P. III. 7. 5). 

smr 

Sutra 75 - Api sapta ( 302 ) 

The seven (hells) also (are declared in the 
Smritis ). 


1059. (i) The Upanishad text 
quoted here usually has a 
slightly different reading. The 
god of death is speaking of 
conceited men, and in the other 
version he says that they believe 
in this world only, and not the 


next. (ii) The succeeding 
aphorism becomes necessary 
because the scriptural texts 
quoted do not expressly refer 
to the experience of the effects 
of sinful deeds. 



Adhik. ///, Sui . 77] YAMA'S DOMAIN 


209 


They al«o in their SmTitis declare the seven hells 
beginning with the Raurava , as the places to which those 
who perform sinful deeds have to go. 

To the objection, how those who move in the seven 
worlds (of hell) can attain the abode of the god Yama, he 
(i.e., the Sutrakdra) gives the answer thus :™ 

<nrrnr cr^sqTTnrr^f 

Sutra 16» Tat rapt tadvyaparadavirodhah ( 303 ) 

Even there (i.e., in the seven hells), owing to the 
activity of (control by) the god Yama, there is no 
contradiction. 

Even in regard to those seven (hells), owing to the 
movement thereto (of sinners) being solely under the 
command of the god Yama, there is no contradiction (in 
relation to his control). 

Therefore, even in the case of those wh« do not 
perform religious and other works (of a meritorious 
nature), going to the world of the god, Yama, experiencing 
sufferings such as are suited to their karmas and then 
ascent and descent to and from the moon take place. 

If it be so arrived at, it is stated in reply as follows :— 

Sutra 17. Vidyakarmanoriti tu prakfitatvdt ( 304 ) 

But (there is no going to the moon on the part 
of those who do not perform religious and other 
works of a meritorious nature) because they (i.e., the 
two paths to the moon, the path of the gods and the 
path of the manes) are the results of knowledge and 
(meritorious) works (respectively), as they arc so 
introduced as the subject matter. 

Ill S.B.-27 
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The word, ‘ but*, is intended to set aside the (above) 
view. It is not appropriate to say that there is going to the 
moon even on the part of those who do not perform 
religious and other works (of a meritorious nature). Why T 
4i Because they (i.e., the path of the gods and the path of 
the manes) are the results of knowledge and works 
(respectively).” The path of the gods and the path of the 
manes are intended for the purpose of enjoying the fruits 
of knowledge and works (respectively). 

What is said is this. In the case of those who do 
not perform religious and other works (of a meritorious 
nature), just as, owing to their being devoid of knowledge,, 
the movement through the path of the gods does not take 
place, similarly, inasmuch as they are empty of the perfor¬ 
mance of religious works, secular works of a meritorious 
nature and charitable works, movement to the moon 
through the path of the manes also does not take place. 
If it be asked how it is made out that the path of the gods- 
is related to knowledge and the path of the manes is related 
to works of merit,, it is replied that they are so made out, 
because they are introduced as the subject matter in the 
context. 

Indeed, knowledge is the subject matter introduced 
as regards the path of the gods, and (meritorious) works 
as regards the path of the manes. Because in relation to 
the path of the gods, there is the scriptural passage which 
first states thus, “ Those who know it (i.e., the essential 
nature of the individual self) thus (i.e., asset out in the 
Pancha gnividya) and those who in the forest worship 
Tapas (or the Rrahntait) with faith ”, and then goes on to 
make the statement beginning with: “They go to (the 
deity ruling over) the rays of light, and from (the deity 
ruling over) the rays of light to (the deity of) the day-light 
(Chhdnd • Up~ V. lO. 1-2) ; and because also in relation to 
the path of the manes, there is the scriptural passage, which 
•'first states thus, “ Then those who, remaining in the 
village, perform Vedic and secular works of a meritorious- 
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nature and the giving of gifts,” and then goes on tp 
make the statement beginning with, “They go to (th# deify 
presiding over) smoke” (Ibid. V. 10. 3). There is the 
passage:—“There are some indeed who go out of this 
world ; all of them indeed go to the moon itself” (Kansk* 
Up. I. 2). This statement also has to be interpreted as 
meaning that ‘ all of them * means ‘ those who perform 
religious and other (secular) works (of a meritorious 
nature) \ 

It may, however, be said as follows. If those who 
perform sinful deeds do not go to the moon, then, owing 
to the impossibility of the existence of the fifth oblation in 
their case, the production of the body itself cannot 
appropriately take place. Indeed, the production of the 
body is declared in the scripture thus:—“ The waters 
sacrificed in the fifth oblation become those who are called 
* purusha' ” (Chhdnd* Up . V. 9. 1). And that oblation 
has been shown to be preceded by the reaching of the 
moon (by the self). Therefore, solely for the purpose of 
producing bodies, in their case also it has necessarily to be 
admitted that there are ascent to and descent from the 
moon. To this objection, he (i.e., the Sutrakara) gives 
the answer as follows. 


Sutra 78. Na tritiye tathopalabdhch ( 305 ) 

There is no (need for going to the moon and the 
fifth oblation for producing the body) in connection 
with the third place; because it is so made out. 

In regard to the third place, for producing the body, 
there is no need for the fifth oblation. Why ? “ Because 
it is so made out”. By the expression, ‘third place’, 
* those who perform only sinful works y are denoted. In 
their case, for producing the body, the absence of the 
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Heed for the fifth oblation is made out thus. To the 
question, “Do you know why and by whom that (i.e., the 
next) world is not filled up T” ( Chhand- Up- V. 3. 3), the 
following answer is given:—“ Now, these very insignificant 
beings, which return (to this world) very often, do not go 
by either of the two paths (of the gods and the manes). 
To be born and to die again and again, such is the third 
place; by that (third place, that is, the sinful creatures) 
the next world is not filled up ” (Ibid- V. jO. 8) ; here the 
third place has no ascent to or descent from the heavenly 
world, and hence there is the statement about the heaven¬ 
ly world not being filled up; and hence for the purpose 
of producing the body for this third place, there is no 
need for the fifth oblation. The statement beginning with 

“In the fifth oblation. ir (Ibid- V. 9. 1), declares that 

the contact of the waters with the fifth fire is merely the 
cause of those waters becoming those who are called 
* purusha'; it does not deny any other (cause for the 
body) because there is nothing declared in that passage by 
way of exclusive emphasis. 1060 

Sutra T9- Smaryatc pi cha loke (306) 

In the world also, even this is known (that 
there is no need for the fifth oblation for producing 
the body in the case of some virtuous persons). 


It is known in the world that even in the case of some 
who have performed works of merit, like Draupadi and 


1060. There is a slight differ¬ 
ence in reading in regard to the 
Chhand. Up. (V. 10. 8). As set 
out by Ramanuja, it indicates 
that those who are denoted by 
the expression, 'the third place*, 
do not reach the other world. 
What has been rendered as “to 
be born and to die again and 


again" consists of two verbs in 
the imperative mood, which 
literally mean “Be bom and: 
die ’ 1 . These commands may be- 
supposed to be given by God ta 
creatures constituting the third 
place, or some such rendering 
as given here may be adopted. 
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Dhrishtadyumna and others, that their bodies have been 
produced without the need for the fifth oblation. 1061 

Sutra 20 . Dariandchcha (307) 

Because also it is (so) revealed in the scripture 
(that there is no need for the fifth oblation in regard 
to the production of some bodies). 


In the scripture also it is revealed that, in the case of 
some, the body is produced without any need for the fifth 
oblation ; as in the following passage :— 44 Indeed, there are 
only three seeds ( i.e ., tejas , water and earth) in the case of 
those above-mentioned beings, consisting of the egg-born 
(like birds and snakes), those born from (the wombs of) 
living organisms (like men and animals) and the sprout-bom 
(i.e., plants) 0 (Chh&nd. Up* VI, 3.1). Among these, the 
origination of those born out of sprouting (i.e., plants) and 
those born out of warm vapour (like insects and germs) is 
seen to take place without the aid of the fifth oblation. 


It may be said here that there is no mention of those 
that are born out of warm vapour in the statement which 
says that ‘‘there are only three seeds 0 (ibid.)- To this 
objection, he (i.e., the SutrakSra) gives the answer 
thus :— 


Sutra 27. TTitTyaSabddvarodhassam&okajasya (308) 

The third word (i.e., the seed-born) includes 
those born from warm vapour. 

1061. Draupadi and Dhrista- M.B. She is born from the fire- 
dyumna are the daughter and altar of a sacrifice and her 
son respectively of King brother from the sacrificial fire 
Drupada of the Paftchfilas in itself. See M.B. (I. 149). 
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In the statement, “ (Those above-mentioned beings 
consisting of) the egg-born, those born from living 
organisms and the sprout-born ” (ibid.), by the third 
word, * sprout- born \ there is the avarodha, or inclusion, 
of those born from warm vapour also : this is the meaning. 

Consequently, the attaining of the moon does not 
happen in the case of those who perform only sinful 

deeds. 


ADHIKARANA IV 

TATSVABHAVYaPATTY ADHIKARANA 

Sutra 22. Tatsvctbhdvyapattirupapatteh ( 309 ) 

He (namely, the self returning from the moon) 
attains indistiguishable likeness with that (through 
which he returns), because it is appropriate for him 
(not to have the enjoyment of pain and pleasure here)- 

It has been stated above that those who perform 
religious and other works (of a meritorious nature) return 
to this world, in association with the subtle elements and 
also in association with the balance of karmas left over 
after enjoyment. The course of descent was also stated 
be, “through the path as of going (from here) and also 
otherwise ” ( Ved. Sut. III. 1. 8), because there is the 

following scriptural statement here : " They then return to 
this same path as of going (from here)—(return) to the 
ether of space, from the ether of space to the air ; after 
becoming the air, he (i.e., the returning self) becomes 
smoke ; after becoming smoke, he becomes a water-carrying 
cloud ; after becoming a water-carrying cloud, he becomes 
a rain-cloud ; after becoming a rain-cloud, he rains (i.e., 
comes down to the world with rain) M (Chhand.Up.V. 
10. 5-6). Here the doubt is raised whether, in reaching 
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the ether of space, etc., he (i.e., the returning self) attains 
the nature of the ether of space etc., just as he attains the 
nature of gods, men etc., or whether he attains only 
indistinguishable likeness with them ; here it may be said 
that (with reference to the self) becoming the ether of 
space is like becoming (King) Soma on the part of him who 
is in the state of iraddhd (he., the self in association with 
subtle elements), because there is no distinction (between 
the two cases). 

If it be so arrived at, it is stated in reply that what 
happens is only that “ he attains indistinguishable likeness 
with that (through which he passes) The expression, 
* tatsvdbhdvydpatti * (which usually means ‘ the attainment 
of the nature of that ’) here means that he attains indistin¬ 
guishable likeness with those things. Why is it so? 
“ Because it is appropriate for him (not to have the 
enjoyment of pain and pleasure there) 0 . Indeed, in 
attaining the state of Soma, the state of man etc., such 
state is required for the enjoyment of pleasure and pain- 
But here in the case of the ether of space etc., there is no 
enjoyment of pleasure and pain, and therefore it is not 
appropriate for him to attain the states of those things^ 
(i.e., to have those things as bodies), and therefore the 
statement that he attains it (i.e., their nature) is intended 
to mean the attainment of indistinguishable likeness with 
them which is due to contact with them. 1062 


1062. The true purport of 
Chh'ind. Up . (V. 10. 5-6) is 
discussed here. Describing the 
return journey of the self to this 
world from the celestial world, 
the passage states that the return 
is along the same path as the 
original ascent until the moon 
is reached. Then the self goes 
from the moon to the ether of 
space and from the ether of 
space to air. Here it is not stated 
that the self ‘becomes 1 the ether 
of space. Still what is said later 
about air etc. must be taken to 
apply here also. In all these 


cases, the self and the ether or 
air or any of the other things 
mentioned are identified for the 
reason that the self for a time 
attains a likeness with each of 
these in turn. During the time 
such likeness lasts there is no 
possibility of distinguishing the 
two. The self does not have the 
ether etc. as its bodies, because 
it does not enjoy pleasure or 
pain when associated with them. 
(S'ankara appears to read 
srfbhijvyapatiih in the place of 
sviibhdvyapattih in the Sidra.) 
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ADIIIKARANA V 

NaTICHIRADHIKARANA 

S&ira 23 ♦ Ndtichirena videshat (310) 

He does not stay long, because it is so specified. 


The doubt is here raised whether from the point of 
reaching the ether of space up to reaching the paddy-stalk, 
he stays long in each of those places, or whether there is 
no restriction (as to the length of his stay there) ; here it 
may be said that there being no cause restrictive (of the 
length of the stay), there is no restriction as to the length 
of such stay. 

If it be so arrived, at it is stated in reply:—"He 
does not stay long Why? "Because it is so 
specified". Later on in the context, in regard to reaching 
the paddy-stalk etc., it is stated specially that he gets out 
of them with great difficulty, as in the passage r—'"Then, 
indeed, it is very difficult, (i.e., it takes a very long time) 
to get out of them ,r {Chh&nd. Up. V. 10. 6). From this, 
indeed, it is made out that previously in the context in 
regard to reaching the ether of space eto.^ departure 
therefrom does not take a long time. 

In the word, * durnishprapataram '\ it being a Vedic 
form, the syllable ‘ ta * has disappeared ; it ought to be 
‘ durnishprapatataram ’, which means that departure 
therefrom is very difficult. 1063 

1063. ' Dushniprapatara ’ is would make it 1 dushniprapata- 
explamed as an irregular tara’. A syllable, 'fa", has been 
comparative form of the omitted. See the B. P. for a 
adjective, ' dushniprapata The discussion on the grammar 
regular form is by the addition involved here, 
of the suffix, ' tarap \ which 
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ADHIKARANA VI 

ANYADHISHTHTADHIKARANA 

Sutr* 24. Anyadhishthite purvavadabhildpat (311) 

With things (such as paddy etc.) which are 
presided over by other individual selves (there is 
mere close contact of the descending self), because 
the expressions used in the context are similar to 
those used in the case of the former (i.e., the ether 
of space etc.). 

It is declared in the scripture that the descending 
individual selves are born as having the nature of paddy- 
stalks etc., as in the passage :—“ After becoming the rain- 
cloud, he rains ; they are born here as paddy, barley, 
medicinal plants, big forest trees, sesamum, pulse 99 
( Chhand . Up. V. 10. 6). Here the doubt is raised whether 
those descending selves come into close contact with paddy 
etc., presided over by other enjoyers (or selves) having 
paddy etc. as their bodies, or whether they are born as 
enjoyftrs having paddy etc. as their bodies ; here it may be 
said that, as it is stated that they “are born”, as in the 
statements, “A god is born” and “A man is born”, 
they are, indeed, born having paddy etc. as their bodies. 

if it be so arrived at, it is stated in reply as follows :— 
“ With things which are presided over by other individual 
selves (there is mere close contact) 99 (Ved. Sut . III. 1. 24). 
That is, with bodies such as paddy etc., which are 
presided over by other individual selves, those descending 
selves have nothing other than mere close contact. Why ? 
“Because the expressions used in the context are similar 

III S.B.-28 
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to those used in the case of the former (i.e., the ether of 
space etc.)- 0 That is, because the expression in the context 
denoting merely their nature is like that about those 
beginning with the ether of space and ending with the rain- 
cloud. 

Indeed, wherever the state of being the enjoyer is 
intended to be meant, there the karma which is the 
means of attaining such a state is expressed, as (for instance) 

thus : “Those with (a balance of) good karmas .those 

with (a balance of) bad karmas ’* ( Chhcind . Up . V. 10. 7)« 
Here, as in the case of the ether of space etc., there is no 
reference to karma; because the karma of the religious 
and other works (of a meritorious nature) which have 
begun to yield its fruits and whose fruits have to be 
enjoyed in Svarga (or the celestial world of enjoyments), 
has come to an end solely through enjoyment in Svarga ; 
because, also, those karmas , which have not yet begun 
to yield their fruits, are later on referred to in “those 

with (a balance of) good karmas .those with (a balance 

of) bad karmas ” (ibid-); because, again, in the middle 
of the context here, there are (mentioned) no other 
karmas .1064 

Consequently, like the statement which relates to the 
descending souls having the nature of the ether of space 
etc., the statement regarding birth as paddy etc. has only 
a figurative significance. 

Sutra 25. Asuddhamiticheana sabddt * (312) 


1064. The point to note is that 
the association of the returning 
self with the ether of space etc. 
is mentioned by itself and not as 
intended for experiencing the 
effects of any particular karma 
during such association. It must 


therefore be taken that the 
karma which leads to birth in a 
human body impels the self 
from the moon downwards, but 
until the human body is acquired 
the results of that karma are not 
experienced. 
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If it be said that in regard to the descending 
self there is impure {karma) (in the form of the 
effects of previously performed animal sacrifices 
which is the cause of birth as plants), it is not so, 
because the scripture says so. 

This does not hold good that, with the bodies such as 
the paddy etc., which are presided over by other individual 
selves, there is mere contact only (of the descending 
individual selvas), and that, owing to there being no cause 
producing the state of being the enjoyer of pain and 
pleasure, they have no birth as (having) paddy etc. (as 
their bodies); because the cause that produces the state of 
being the enjoyer of pains and pleasures exists. Religious 
and other works (of a meritorious nature) whose fruits are 
capable of being enjoyed in Svarga are impure, that is, 
are mixed with sin. Because they are associated with 
killing (the victim) in connection with the Agntshomlya 
sacrifice, and killing is certainly sin as it is prohibited by 
the scripture in the passage: “One should not kill any 
being ” (?) 

It should not be said that the maxim of the general and 
the particular has any scope here, as in the case of the 
sacrifices in the pada and ahavantya etc., because both 
(killing and non-killing) are related to two distinct matters. 
Indeed, the injunction relating to killing animals in 
connection with the Agnishomiya sacrifice teaches that 
killing is helpful for the performance of the sacrifice ; but 
the injunction, “ One should not kill ”, teaches that killing 
results in sin.1065 


1065. The Bhattas and 
Advaitins look upon'sacrificial 
killing as an exception to the 
general mandate not to kill any 
living creature, The analogy 
given is that of the general 
injunction that sacrificial offer¬ 
ings should be made in the 
ahavanlya fire, confronted with 
the special direction to make the 


offering in the pada (or hoof- 
mark) in a particular case. To 
this view, Ramanuja replies 
pointing out that the mandate 
not to kill and the injunction to 
kill the sacrificial victim apply to 
two different matters and there¬ 
fore cannot attract the maxim 
about a general rule and an 
exception. 
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Again, it may be said as follows. As the Agmshomtya 
and other sacrifices are undertaken according to positive 
(scriptural) injunctions, their province is not occupied by 
the negative injunction (not to kill), because that 
(prohibition) falls within the range of objects sought (lit : 
reached) by desire. It is not right to say so ; because 
here also (in the case of these sacrifices) in regard to (the 
purpose being) the attainment of desires, there is no 
distinction. Indeed, in the Vedic injunction :—“ One who 
desires Svarga should sacrifice ” ( Taitt . Sam. II. 5. 5. 4) 
and so on, sacrifices etc. are taught as being obligatory 
to one who is desirous (of their fruits) ; therefore knowing 
that sacrifices etc. are the means of attaining Svarga etc., 
one undertakes to perform* sacrifices solely our of the 
desire to attain their fruits. As regards (killings in animal) 
sacrifices like the igntshomtya etc. also, knowing from 
the idstras that they are helpful for the performance of 
sacrifices etc., which are the means of attaining the 
desired fruits, one undertakes their performance out of the 
desire for their fruits. In the case of killing as it obtains 
in the world, knowing through some means of knowledge 
or other that killing is the means of attaining one’s desire, 
one undertakes to do it out of the desire for its fruit; thus 
there is no distinction whatever. Similarly, with regard to 
the daily obligatory karmas , there are statements such as 
this: “ If all the castes practised their own dharmas, there 
would be supreme, immeasurable bliss” (Ap.D.S. II. 
1. 2. 2): from these it is made out that they are the means 
of attaining fruits, and they too are undertaken with 
desire: hence these karmas also are associated with 

impurity.1066 

Therefore, in the case of those who, through 
performing religious and other works (of a meritorious 
nature), are associated with impurity, those fruits which 
have to be enjoyed in Svarga are enjoyed in Svarga , and 

1066. The view that what outlined. In the end Ramanuja 
is done out of desire is impure denies that sacrificial killing is 
is attributed to the Prabhakaras. himsa and quotes a passage 
The Sankhyas' criticism is here from the Taitt, Br. in support. 
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the fruit which belongs to the part (of their works) which 
consists of killing is enjoyed in the condition of immovable 
things like paddy etc. They (i.e., the sages) teach in their 
Smritis that the condition of immovable things is the 
result of sins, as in the following passage: V A man 
becomes an immovable thing through the evils of sins 
arising out of the body” (Manu, II. 9). Therefore, those 
who are associated with the balance of karmas left over 
after enjoyment are born in the condition of paddy etc., 
for the purpose of experiencing (the results of sins). 

If it be so held, it is replied that it is not right to say 
so. Why? “ Because the scripture says so”. Because the 
sacrificing of an animal, as pressribed in the Agnishomiya 
sacrifice etc,, is the means of (its) attaining the world known 
as Svarga , there is, therefore, scriptural authority for its 
not being sinful killing. The Vedas , in the following and 
other similar passages, make the statement which declares 
that the attaiment of the world of Svarga by the sacrificial 
victim is due, indeed, to its being killed in the sacrifice : 
“With a golden body, it attains the world of Svarga 
above ” (Ait. Br . VII. 4). That activity which confers 
excessive prosperity, although it may cause a little pain, is 
not killing ; on the other hand, it is protection itself. To 
the same effect are the words of the mantra thus:— 
“ Indeed, now you are not dead, you are not killed, you 
will reach the gods by the blissful paths. To the place to 
which those who perform good karmas go, but not those 
who perform bad karmas —may the god, Savitfi, bear you 
there” ( Taitt . Br. HI. 7.92). He who practises surgery, 
although he causes a little pain at the time—those who 
know him say that he is a protector and honour him, 

VrfeHT’rrms 5 * 

Sutra 26 ■ Retjssigyogo'tha (313) 

For him who is associated with food, there 
arises subsequently connection with one who 
sprinkles semen. 
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For the following reason also, the statement about 
birth as paddy etc. has a figurative significance. 
Subsequently to the statement relating to the attainment 
of the condition of paddy etc., the following passage is 
given iq the context here: “Whoever eats fool, 
whoever sprinkles semen, he becomes again that (sprinkler 
of semen) ” ( Chhand . Up. V. 10. 6) ; here the declaration 
of the condition of being the sprinkler of semen in 
relation to those who are possessed of a balance of karmas 
left over after enjoyment, explains merely their association 
with them (i.e., those who sprinkle semen). Similar is the 
case with the condition of becoming paddy etc.; this is 
the meaning. 


Sutra 21* Yoneddariram (314) 

The body is obtained from (i.e., after descent 
into) the womb. 

Those who are associated with the balance of karmas 
left over after enjoyment attain their body only subsequent 
to their reaching the womb (of a woman), because it is 
there (in that body) itself that the enjoyment of pleasure 
and pain takes place. Before this, from the time that it 
(i.e., the descending self) reaches the etber of space, etc., 
there is mere contact of it with the ether of space and 
others (which therefore do not form its bodies). 



PART II 


ADHIKARANA I 

SANDHY ADHIKARANA 

Sutra 1 . Sandhyt sTishtiraha hi (315) 

During the twilight state of dreams, there is 
creation (of dream objects) (by the individual self); 
because it (he., the scripture) says so. 

It has been declared above that in this manner through 
its association with going out (of the body), returning (to 
the world) and birth, in accordance with karma> the 
individual self in the condition of waking suffers miseries. 
Now its condition of dreams is taken up for careful 
consideration. Touching dreams, it is declared in the 
scripture as follows :—“ No chariots are there (in the 
dream-world), nor horses, nor roads. So then he creates 
chariots, horses, roads. No joys are there, nor possessive 
pleasures, nor enjoyments. So then he creates joys, 
possessive pleasures, enjoyments. No ponds are there, 
nor wells, nor rivers. So then he creates ponds, wells, 
rivers: indeed, he is the creator (of all of them)” 
(Brih. Up. IV. 3. 10). 1067 Here the doubt arises whether 
this creation of chariots etc. is accomplished by the 


1067. The state of dreams is 
called sandhya , a twilight state, 
one born of the junction of tv/o 
other states. In Byih. Up. (IV. 
3. 9.), the dream-state is called 
the third place for the self, the 
other two being this world and 
the next world. It is explained 


there that in dreams the self can 
perceive both this world and 
the next. Of dream objects it is 
then said that they do not exist: 
that is, they do not exist so as to 
be experienced during wake¬ 
fulness. 
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individual self itself, or whether it is accomplished by the 
Lord* 

What is it that is properly arrived at by reasoning ? 
That the creation (of chariots etc.) in dreams is accomplish¬ 
ed by tl\p individual self. Why? Sandhya is called the 
state of dreams, according to the scriptural statement : 
“Sandhya is the third state ” [Ibid* IV. 3. 9). That 
(creation in dreams) is effected by the individual self itsdf: 

“He creates.he is the creator ” (ibid, IV. 3. 10) : 

because it, (i.e., the scripture) says so. Here it is made out 
that the perceiver of dreams is the individual self itself. 


fwfcrre: 4% 

Sutra 2 . Nirmdtaram chaike putradayaicha (316) 

Some schools are of opinion that it (i.e., the 
individual self) Is the creator (of desired things seen 
in dreams); and that sons etc. (are denoted by the 
word ‘kamcf in the context). 

Moreover, some schools declare that this individual 
self is the creator of desirad things in dreams, as in the 
following passage : “This person who is among the sleeping 
creates all desired things (kama) out of his own will ” 
(Kath* Up . V. 8). And sons etc. are denoted by the word, 

* kama \ as they are the things desired there, and not mere 
desire alone. Indeed, earlier (in the same context) in the 
passages, “ Pray as you please for all kdmas ” (Ibid. L 25) 
and “ Ask for the boon of having sons and grandsons 
that live for a hundred years” (Ibid* I. 23), only sons 
etc. are the kdmas that have been introduced as the subject- 
matter of the context. Therefore, it is the individual self 
that creates chariots etc., in the condition of dreams. 
That the individual self can will the truth is declared in the 
passage attributed to Prajapati (i.e., Chhand . Up. VIII. 
7. 1). Therefore, even in the absence of auxiliary 
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instruments it is appropriate for creation (by the individual 
s elf) to take place. 1068 

If it be so arrived at, it is stated in reply as follows : — 

Sutra 3* Maydmatrantu 

kdrtsnyendnabhivyaktasvarupatvat (611) 

That (creation in the condition of dreams) is, 
however, nothing but a marvel (i.e., the result of the 
wonderful power of the Supreme Lord), because it 
(viz., the individual self's power of willing the truth) 
is not entirely manifest in its essential form (in the 
condition of samsard). 

The word, ‘ however \ sets aside the objection here. 
The totality of things, which in the condition of dreams 
consists of chariots, wells etc., is nothing but a marvel. 
The meaning is that they are all created by the Supreme 
Person. Indeed, the word, *mdyd\ denotes wonder, 
because it is so seen in such passages as the following :— 
“ She (i.e., Sita) who was born in the family of Janaka, is 
the mdyd (or wonderful power) of the Lord which has 
assumed a body, as it were M {Ram* I. 1. 25). 

Here also the meaning of the passage, “ No chariots 
are there (in the dream-world), nor horses, nor roads u 
(Brih. Up. IV. 3. 10), is that they are not capable of being 
experienced by all other persons (than the particular 
person who is in the condition of dreams). The passage, 
“ So then he creates chariots, horses, roads” (Ibid .)— 


1068. The purvapakshin here 
tries to answer a possible 
objection that Kath. Up. (V. 8) 
refers to the creation of dream 
objects (or knma) by the 
Supreme Person. It is inter¬ 
preted so as to uphold the 
theory of creation by the 

III S.B.—29 


individual self. Properly 
rendered, it states : “He who is 
awake when these (individual 
selves) sleep—(namely, the 
Supreme Person)—He creates 
(all desired things) after resolv¬ 
ing and resolving/’ ‘Knmam 
knmam' is a verbal participle. 
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means that it is undoubtedly wonderful that as the 
objects of experience to the perceiver of dreams He creates 
those things which exist only during that time. 106 ^ This 
kind of wonderful creation appropriately belongs only to 
the Supreme Person who wills the truth, but not to the 
individual self. Although he (i.e., the individual self) is 
associated with the power of willing the truth etc., he has 
not his essential nature entirely manifest in the condition 
of samsara, and therefore such a wonderful creation does 
not appropriately belong to the individual self. 

The sentence, “This Person creates (all desired 
things) after resolving and resolving 0 (Hath. Up. V. 8), 
speaks of the Supreme Person Himself as the creator. 
Because from th# passages which are given at the beginning 
and the end of the context, namely, “He who is awake 
when these (individual selves) are asleep,” and “ He alone 
is the giver of light, He is the Brahman; He is alone called 
(naturally and unconditionally) immortal; in Him all the 
worlds are contained ; none indeed can surpass Him ” 
(Rath. Up. V. 8), the uncommon character of the 
Supreme Person is made out. This passage also—“So 
then he creates ponds, wells, rivers ; he is the creator (of 
all of them) ° ( Brih . Up. IV. 3. 10)—has to have oneness 


1069. The Upanishad say s 
that the chariots etc. seen in 
dreams "are not 1 ', na bhavanti. 
This may be taken to mean (as 
by S ankara) that such things are 
unreal, like the illusion of silver 
in the oyster-shell. Ramanuja's 
interpretation of the scriptural 
text is based on the following 
among other considerations, 

(i) To declare that the dream- 
objects did not exist in the past 
or that they are different from 
the objects of waking experi¬ 
ence is to say nothing new. The 
scripture is not expected to 
re-state common experience. 

(ii) The verb, "are not”, is in 
he present indicative, and it 


cannot be taken to deny the real 
existence of dream-objects 
during dreams, (iii) The word, 
' srijate’ (which means ‘creates'), 
is meaningless, if it is held to 
refer to the creation of false or 
illusory things, (iv) Thus, the 
dream-objects are taught here 
to be not existent, only in the 
sense that they cannot be 
experienced by others than the 
dreaming person, nor even by 
the dreaming person except 
during his dreams. This view 
makes the scripture purposive 
and justifies the present tense 
and the declaration about 
creation (3.P.). 
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of meaning with that (above-quoted) passage, and it 
therefore denotes the Supreme Person alone as the creator 
(of dream-objects). 

To the question how, if the qualities of being free from 
sin, (of willing the truth) etc., are natural to the individual 
self, they ate not manifest, he (he,, the Sutrakara) gives 
the answer thus :— 


UTrfinaiTJTrer fgrttff?f 

Sutra 4, Parabhidhy audit tu tirohitam 

tatohyasya bandhaviparyayau (318) 

It is obscured, however, through the resolve of 
the Supreme Being; through that (resolve) itself arise 
its (i.e., the individual self's) bondage and its 
opposite (i.e., emancipation). 

The word, ‘however,’ sets aside the objection raised. 

* Pardbhidhy^ndty that is, through the resolve of the 
Supreme Person, the natural form of the individual self is 
obscured. Indeed, the Supreme Person causes the 
concealment of the natural auspicious form of that 
(individual self), which has committed sins through an 
uninterrupted, beginningless series of kartnas; through 
that, that is, through His resolve, indeed, both the 
oondition of bondage and its opposite (i.e., final 
release) are declared by the scripture to accrue to it, 
that is, to the individual self, as in the following 
and other passages: “Indeed, whenever he obtains 
fearless support in that which is invisible, incorporeal, 
indefinable and homeless, then he becomes fearless. For 
whenever he causes the smallest interruption in the 
meditation that is based on Him, then indeed there is fear 
for him” ( Taitt . Up. II. 7. 1) ; “For He Himself causes 
bliss” (Ibid.) ; and “Through fear of Him the wind 
blows” (Ibid. II. 8. 1). 
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^ft*Tr§rr sitsfa 

Siltra 5 . Dehay ogadva so* pi (319) 

And that (i.e.> the obscuration of the individual 
selPs mature) arises either out of (hisj association 
with the body (during the state of creation) or (in 
another way during the state of dissolution). 

And that, namely, obscuration, occurs either through 
(the individual self’s) association with the body, or through 
(his) association with the non-intelligent matter in a 
subtle state which is an inseparable attribute (of the 
Brahman) ; at the time of creation it arises out of the 
conjunction with the non-intelligent thing which has 
assumed the condition of the body, at the time of 
dissolution it arises out of the conjunction with the non- 
intelligent thing which is in an extremely subtle state and 
which is incapable of differentiation through names and 
formsd 070 Therefore, inasmuch as his nature is not mani¬ 
fest in the condition of dreams, the individual self is not 
capable of creating chariots etc., merely through (his power 
of) willing (the truth). In the passage, “In Him all the 
worlds are contained, none indeed can surpass it '* 
(Kath Up • V, 8), what is stated is that the qualities of 
being awake when all these (individual selves) are asleep, 
of being the support of all the worlds, and so on, belong 
solely to the Supreme Person. Therefore, with the object 
that the individual selves should enjoy the fruits suited to 
very insignificant karmas t He (the Supreme Self) creates 
Objects which exist only during the time of dreams and 
which are capable of being enjoyed only by the particular 
dreaming self. 


1070. This Sutra answers a 
possible doubt that, if the 
powers of the individual self 
are obscured in the state 
of samsara, that is due to 
association with the prakfiti 
brought on by the force of 
karma. It is explained that even 


this takes place in accordance 
with the will of the Brahman. 
The obscuration takes place in 
one way during the state of 
creation and in another and 
different way during the state of 
dissolution. 
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sfrj^sr % ^ 

Sutra 6 . 'Stichakaticha hi dniterachakshate 

cha tadvidah (320) 

Indeed, dreams are indicative (of both^good and 
evil), because it is so made out from the scripture, 
and those who know what they (i.e., dreams) are 
say so. 

For this reason also the objects seen in dreams 
are not derived from the individual self’s will (to create), 
because it is made out from the scripture that dreams are 
indicative of both prosperity and adversity, as in the 
following passage : “ When during the performance of 

rituals undertaken for achieving desired objects one sees 
a woman in a dream, one should know that there is 
prosperity ; it (i.e M the prosperity or success of the 
enterprise) is proved by the dream” ( Chhdnd . Up. V. 2. 9) ; 
and also from such passages as : “ Now in dreams when 

one sees a black man having black teeth, then he (i.e., the 
man seen in the dream) kills him (i.e., the dreamer) ”(?). 

Those who know the scriptural passages which give 
the teaching relating to dreams also say that dreams are 
indicative of both good and evil. Being an indicator does 
not appropriately belong to what is dependent upon one's 
own power of willing the truth. Should this be so, 
inasmuch as what is evil is not desirable, one would create 
only what is indicative of good and see it. 

Consequently, creation in the condition of dreams is 
effected only by the Lord Himself. 


1071. It may be argued that individual self during dreams 
the power to will the truth only. The answer to this is now 
becomes available to the given. 
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ADHIKARANA II 

TADABHAVSDHIKARANA 

trs^rrcirm ^ 

Sutra 7. Tadabhavo nadishu 

tachchhruterdtmani cha (321) 

(Dreamless sleep which is) the absence of that 
(i.e., of dreams) takes place in the veins, because it is 
so declared in the scripture, (takes place) in the 
Supreme Self, and also in the pericardium. 

Now the place where dreamless sleep takes place is 
taken up for examination. It is revealed in the scriptures 
as follows : “ Now when he sleeps this (sleep), has his 

senses drawn in, is calm, and does not know dreams, then 
he has entered into these veins ” ( Chhdnd . Up . VIII. 6. 3). 
Again: “Then (after dreaming), when he gets into the 
condition of dreamless sleep, he does not know anything ; 
then veins known as hit as , which are 72,000 in number, 
spread out from the heart to the pericardium ; moving out 
through them, he sleeps in the pericardium” (Bfih. Up . II 
1. 19). Similarly : “ When this person is in the condition 
of dreamless sleep, then, indeed, my dear child, he becomes 
united with the Sat ” ( Chhdnd . Up . VI. 8. I). 1072 In this 
manner, the veins, the pericardium and the Brahman are 
declared in the scripture to be the seat of dreamless sleep. 


1072. (i) The opening words 
of Chhrind . Up. (VIII. 6. 1) as 
quoted in the Sribhashya in 
many editions are: " atha 

yatraitat...". The Upanishad text 
reads: “ tadyatraitat...". The 
B.P. however adopts the latter 
reading in the quotation, (ii) 
The terms, 'nudV and ‘puritai ', 
have been rendered as ‘vein’ 


and 'pericardium'. Ranga- 
ramanuja in the commentary on 
Bfih. Up. (II. 4. 19) locates the 
puritat within the heart. The 
&.P. however says that the self 
during sleep comes out of the 
heart and sleeps in the puritat, 
which may in this view be 
identified with the pericardium. 
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Here the doubt is raised whether these are alternative or 
to be taken together ; in regard to this doubt it is replied 
that they are all alternative, because it is made out that 
all the three are independent of one another ; because also 
it is impossible for him (i.e., the individual self whose 
size is atomic) t® exist simultaneously in mor * than one 
place. 

If it be so arrived at, it is stated in reply as follows : 

“ The absence of that.The absence of that, namely, 

the absence of dreams, namely, dreamless sleep, takes 
place in the veins, pericardium and the Brahman ; the 
meaning is that these places are to be taken together. 
Why ? “ Because it is so declared in the scripture that is 
to say, all the three are declared in the scriptures to be 
the seat (of dreamless sleep). Moreover, when through a 
distinction of functions it is possible (for them) to be 
taken together, it is contrary to reason to accept them as 
alternatives which involve the rejection of some (in each 
case). 1073 There is distinction of functions among the 
veins, pericardium and the Brahman , as in the case of 
the palace, cot and bed (i.e., the bed being upon a cot in a 
palace); of these, the veins and the pericardium take the 
place of the palace and the cot; but the Brahman takes the 
place of the bed ; therefore, the Brahman Himself is 
directly the seat of dreamless sleep. 


BTcT: 

Sutra 8 . Atah brnbodho smat (322) 


For that very reason, 


1073. Whenever two scrip¬ 
tural injunctions are treated as 
alternatives, many difficulties 
arise. When one text is taken 
as applicable, the other text is 
rejected as laying down the 
means to a desired end, its 
injunction is not followed in 


waking is from Him. 


practice, and the apurva to be 
created by it and the fruit to be 
obtained by it are rejected. 
Hence in the Purva Mimamsa, 
such treatment of scriptural 
injunctions is disfavoured. Here 
similar defects are pointed out 
in taking texts as alternatives. 
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Because the Brahman Himself is the place of 
dreamless sleep, therefore, the declaration made in the 
scriptures that the waking up of the individual selves is 
from Him, that is, from the Brahman, can appropriately 
fit in, in the following and other such passages: — 
“ Returning from the Sat , they do not know, ‘ We return 
from the Sat y t (Chhand. Up. VI. 10. 2). 


ADHtKARANA III 

KARMANUSMRITI&ABDAVIDHYADHIKARANA 

Sutra 9 . Sa tva tu karmctnusmfiti$ abda- 

vidhtbhyah (323) 

But he himself (awakes who is in the condition 
of dreamless sleep), because it is so made out from 
his kcirmas , from (his) recollection of himself (after 
awaking), from scriptural statements (to that effect) 
and from the injunctions (relating to final release). 

Here the doubt is raised whether it is that person 
himself who is in the condition of dreamless sleep that 
rises at the time of waking up, or whether it is some other 
person; the reply given is this: this person in the 
condition of dreamless sleep is free from all limiting 
conditions, has attained the Brahman; and not being 
distinct from any soul which has attained final release, he 
has no contact with his former body and senses etc.; 
therefore it is some other person (than the person in the 
condition of dreamless sleep that rises up on awaking). 

If it be so arrived at, it is stated in reply as follows : 
The word, ‘but’, sets aside the above view. It is he 
himself (who is in the condition of dreamless sleep) that 
rises up (at the time of waking). Why ? “ Because it is so 
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made out from bis kannas , from his recollection of 
himself (after waking,) from scriptural statements (to that 
effect) and from the injunctions (relating to final release).” 

Surely, the karmas which consist of m£rit and 
demerit have been done earlier (i.e., in his previous 
births) by the person in the condition of dreamless sleep ; 
they have to be enjoyed by that person himself before the 
rise of the knowledge of truth in him. His recollection 
of himself is in this wise : u That same myself who was in 
the condition of dreamless sleep, that same myself has 
risen from dreamless sleep .** 

The scriptural statements also show that it is that one 
and the same person who is both asleep and awake, 
as in the following passage : 44 Now the creatures here, ©f 
whatever body they are (prior to sleeping), whether as 
tiger or lion or wolf or boar or insect or firefly or gadfly 
or mosquito—(after waking) they are of that same form 
(or body) ” ( Chhand . Up. VI. 10. 2). 

And injunctions which are intended for the attainment 
of final release will be meaningless, if the person in the 
condition of dreamless sleep is in the condition of final 
release. And this person in the condition of dreamless 
sleep is not free from all limiting conditions and has nat 
his own true form made manifest; because the context 
relating to the person in the condition of dreams is 
introduced in the passage, “Then when he sleeps this 
(dreamless sleep)” (Chh&nd* Up* VIII. 11.2); and it is 
then stated, “ Indeed, he himself, the aforesaid person 
denoted in this manner, does not know now the self thus : 
4 Lam that same person, nor do I know these beings ; I am 
as it ware absorbed in destruction ; I do not see here any 
object of enjoyment (ibid.). The qualities of 
omniscience etc. are declared in the scripture in respect of 
the self in the condition of final release, as in the following 
passages: * ‘After attaining the Supreme Light he 
III S.B,—30 
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becomes manifest in his own true nature ” (Ibid. VIII. 
3.4); “He moves about there (in the Highest Heaven)* 
eating, playing, enjoying” (Ibid. VIII. 12. 3) ; “ He is his 
own ruler, he is free to move as he likes in all the worlds ” 
(Ibid. VIJ. 25. 2) ; and “ Indeed, the seer sees all and 
attains ail in all places” (Ibid. VII. 26. 2). 1074 Conse¬ 
quently, the person in deep sleep, while still in the 
condition of samsdra itself, has become tired in all his 
organs and incapable of knowledge and enjoyment etc.; 
attaining the Supreme Self as the abode of rest, he is 
refreshed, and rises up for enjoying things again. 


ADHIKARANA IV 

MUGDHADHFKARANA 

Sutra TO. Mugdhe rdhasampattih pariseshdt (324) 

In regard to a person in the condition of swoon, 
it is a half-way state (towards death), because this 
is made out by means of the argument by 
exhaustion. 


1074. The distinction between 
the self in dreamless sleep and 
in the state of final release is 
brought out here. Sushupti is 
described in Chhnnd. Up. (VIII 
6. 3) in the same words as in 
VIII. 11. 1, quoted above. The 
earlier text, however, then goes 
on to state : “It (i.e., the self) 
has then come into the veins r 
no evil (or sin) touches it; it 
indeed becomes united with 
Tejas (i.e., the Bright One or the 
Brahman ).“ This lends support 
to the purvapaksha view that the 
self is then freed of all limita¬ 
tions. The Vedanta, however, 
takes the view that the limitations 


continue to exist, though in a 
latent form. Temporarily, they 
are not allowed to operate. The 
self then is free from the disturb¬ 
ance caused by pleasure and 
pain, and free from the necessity 
to work and experience the 
effects of karma. It also seeks 
rest with the Brahman. In this 
state, it rests in the Brahman 
exercising only its superintend¬ 
ence over the body and the 
senses, and without being 
capable of any other activity 
whatsoever. Such a state is 
obviously radically different 
from moksha. 
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The question that is here taken up for consideration 
relates to the condition of swoon. The doubt is raised 
here whether the condition of swoon is one among the 
conditions of dreamless sleep etc., or whether it is a 
different condition ; here it may be said that it is one 
condition among them, because the word, ‘swoon’, is 
well known to denote rightly only one among those 
conditions which are called* dreamless sleep etc., and 
because there is no means of knowledge available for 
assuming it to denote a different condition. 


If it be so arrived at, it is stated in reply as follows : 
“ In regard to a person in the condition of swoon, it is 
a halfway state (towards death)” (Ved-Sut. III. 2. 10). 
That which is the condition of a person in swoon, that 
(condition) is a half-way state (towards death). Why? 
“ Because this is made out by means of the argument by 
exhaustion.” Thus, surely it is not the condition of 
dreams and the condition of waking ; because there is no 
consciousness (i.e., in the condition of swoon) ; it is not 
the condition of dreamless sleep and the condition of 
death, because there are difference in the causes (leading 
to those states) and difference of appearance (through the 
expression of the face in those states). Indeed, the 
causes of swoon are powerful blows etc. Through this 
alone remaining, the condition of swoon is made out 
to be a half-way state towards the death. Indeed, in 
the condition of death, there is complete cessation of all 
connection (of the self) with the body and with all the 
vital airs. The condition of swoon is the state (of the 
seif) in contact with the body and with the vital airs in 
their subtle condition. 10? 5 


1075. The swoon is taken to 
indicate a state of partial separa¬ 
tion from the pranas, while death 
meaas a complete separation. 
The swoon is a half-way state 
towards death because the 
partial separation mentioned 


above will lead to complete 
separation, in the absence of 
other causes adverse thereto. 
In other words, the swoon is a 
state preliminary to death, 
though death does not ensue in 
all cases of swoon. 
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ADHIKARANA V 

UBH AY ALING ADHIKAR AN A 

Sutra 11, Na sthanatopi parasyobhayalingant 

sarvatra hi (325) 

* 

Not even on account of place (do evils apper¬ 
tain) unto the Supreme ( Brahman); for He is described 
everywhere as possessing both the attributes (i.e., of 
being free from all evil and of being possessed of all 
auspicious qualities). 

With the object of producing dispassion htrough 
showing evils, the particular conditions (of dreams etc.) 
relating to the individual self have been described above. 
Now, with the object of generating the desire for the 
attainment of the Brahman , he (i.e., the Sutrakara) 
proceeds to establish that the Brahman t who is the object 
of attainment, is free from all that is evil and possessed of 
auspicious qualities. It being so, those evils which, m 
the conditions of waking, dreaming, dreamless sleep, 
swoon and departure from the body at death, accrue to 
the individual self in each of those particular conditions— 
whether or not those (evils) accrue also to the Supreme 
Brahman , who is the Internal Controller of that 
(individual self) and who exists in the individual self in 
every condition ; this is the question taken up for enquiry 
here. 

What is it that is properly arrived at by reasoning ? 
They (i.e., the evils) do accrue to Him. Why? Because 
He exists in the bodies which are subject to those 
particular conditions. It may, however, be said that it 
has been stated that the Supreme Being, owing to His not 
being subject to the influence of karma t has no evils, 
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under the following and other aphorisms: “If it be said 
that (owing to His association with the heart which is a 
part of the body) there results (to Him) the experience (of 
pleasure and pain), it is replied that it cannot be so, because 
that (which gives rise to such association) is different (from 
mere corporeal association) '* (Ved. Sut. I. 2. 8), and 
“ On account of the (mere) existence and (also) on 
account of the eating (of the fruits of karma , which are 
both predicated in the context here, the abode of the 
heaven, of the earth etc. is the Supreme Brahman )” 
(Ved. Sut. I. 3. 6); and it may therefore be asked how it 
may be said that through the association with those 
particular conditions, evils can accrue unt® the Supreme 
Brahman who is not subject to the influence of karma. 
It is thus stated by way of reply : under the aphorism, 
“ And that (i.e,, the obscuration of the individual self's 
nature) arises either out of (his) association with the body 
(during the state of creation) or (in another way during 
the state of dissolution)” ( Ved . Sut. HI. 2. 5), it has been 
stated that even karmas> (only by) bringing about associa¬ 
tion with the body, give rise to wrong aims of life, and that 
(i.e., the production of evils by karmas) arises by reason 
of the association with the body being a wrong aim. 
Otherwise, karmas themselves will produce miseries, and 
what is the use of association with the body ? 


Therefore, although (in regard to the Brahman) there 
is no subjection to the influence of karma y association 
with the body, which is beset with various kinds of 
impurities, is undoubtedly a wrong aim. Therefore, 
although the entry (of the Brahman) into it (i.e., the body) 
for the purpose of controlling it is of His own accord, the 
connection with the wrong aims is unavoidable. Indeed, 
the act of getting soaked in the pus, blood etc. (of the 
body), although it is done out of His own accord, is 
undoubtedly a wrong aim. Therefore, although the 
Brahman is the sole cause of the world and is the in¬ 
exhaustible mine of all auspicious qualities such as 
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omniscience etc., yet in accordance with the scriptural 

statements, “He who dwelling within the earth.He 

who dwelling within the individual self.He who 

dwelling within the eye...He who dwelling within the 
semen ” m (Bfih. Up, III. 7. 3, 23), He is existent in each 
particular thing; and so, He has wr®ng aims, which 
consist of the association with those things.* 076 

If it be so arrived at, we give the following reply : 
“ Not even on account of place (do evils appertain) unto 

the Supreme Brahman .” ( Ved. Sut, III. 2. 11). Even 

through contact with “ places such as the element of 
earth etc., there does not accrue unto the Supreme 
Brahman even the trace of any wrong aims. Why ? “ For 
He is described as possessing both the attributes every¬ 
where. ” That is to say, because “ every where M , that is, 
in all the Vedas and the Smritis , the Supreme Brahman 
“is described as possessing both the attributes that is, 
He is declared as having both the characteristics. The 
meaning is that He is associated with the characteristics of 
being devoid of all evil and of being the inexhaustible mine 
of all auspicious qualities. 

Indeed, the Brahman is made out to possess both the 
(above-mentioned) characteristics from the following and 
such other passages given in the Vedas and the Smfitis : 
“ He is devoid of sin, free from old age, free from death, 
free from sorrow, free from hunger, free from thirst ; He 


1076. The ptirvapaksha makes 
no difference between the 
Brahman and the individual self, 
so far as freedom from evil and 
possession of auspicious 
qualities are concerned. The 
self’s essential nature is obscur¬ 
ed by karma, and it leads to 
association with physical 
embodiments. The Brahman 
may be free from the taint of 
karma, but when He too 
becomes associated with 


physical embodiments, even if 
it be from choice, evils and 
imperfections cannot but accrue 
to Him. The reply to this 
argument is that the scripture, 
when referring to the Brahman's 
association with matter and the 
individual selves, expressly 
declares that His auspicious 
qualities and freedom from evil 
are not affected thereby in any 
way. 
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desire# the truth and wills the truth ” ( Chhdnd . Up* VIII. 
1. 5) ; “ He is possessed of all auspicious qualities as His 

nature ; through a small part of His power, He has lifted 
up (i.e., supports) the totality of created beings ” (V* P* 
VI. 5. 84) ; 1077 “He is the one mass of the qualities of 
splendour, strength, sovereignty, great knowledge, 
excellent heroism and power; He is higher than the 
highest. In that Lord of all others that are high and low, 
none of the afflictions (like avidyd) etc. do exist ” 
(V. P* VI. 5.84-5) ; and “The highest abode called 
Vishnu is free of all evil ”. (V* P. I. 22. 53). 


Sutra 72. Bhedaditichenna pratyekam 

atadvachandt (326) 

If it be said that it (viz., the accrual of evil to 
the Brahman) is due to the distinctions (relating to the 
conditions of beings with whom He is associated), it 
is not so, because there is a statement to the contrary 
in each case (in the context). 

It may be said thus. Just as, although in the case of 
the individual self he is made out from the passage 
attributed to Prajapati (i.e., Chhdnd * Up . VIII. 7. 1) 
as having also both those characteristics, yet there is 
association with the wrong aims of life which are due to 
the distinctions of conditions which consist of association 
with the embodiments of the gods etc.; in the same 
manner, in the case of the Supreme Being also, who is the 


1077. The V.P. text in some “svas'aktiles'avritabhutavargah," 
editions reads differently from meaning, “Through a small 
the quotation in the 4 rlbhashya fraction of His power, He has 
here. In the place of “svas'akti- pervaded (all) classes of 
les'oddhritabhutasargah" we beings." 
have the Pur an a reading, 
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kiternal Controller and who is possessed of both the 
characteristics of being devoid of sin etc., it is no* 
possible to avoid association with wrong aims, owing to 
the distinctions of conditions which consist of association 
with the«mbodiments of the gods etc. 

If it be so said, it is replied that it is not right to say so. 
u Because there is a statement to the contrary in each case 
(in the context ). 17 In passages such as, “ He who dwelling 

within the earth.He who dwelling within the individual 

self” ( Bfih . Up. III. 7. 3, 23), at every step, this state¬ 
ment about His immortality is given: “He is your 
Internal Ruler and immortal Self”. By this, it is clearly 
denied in relation to Him who according to His own desire 
exercises control over each particular thing that He has 
any wrong aims due to His connection with those things. 
But in regard to the individual self, it has been stated 
above under the aphorism, “ Through the resolve of the 

Supreme Being, however,.” ( Ved . Sut. HI- 2. 4), that 

the essential form mentioned above is concealed by the 
will of the Supreme Being. 

It has, however, been stated above that even in regard 
to Him who of His own will exercises control, it is 
difficult to avoid contact with the wrong aims which are 
dependent upon the characteristics of each particular thing. 
It is not proper to say so. Indeed, even a non-intelligent 
thing has not naturally the characteristic of being a wrong 
aim of life (or undersirable). But, as regards those, 
however, who are subject to the influence of karma , in 
the manner that is suited to their karmas t one and the 
same thing, through the resolve of the Supreme Person, 
makes for pleasure and for pain at different times and with 
different persons. If, however, that condition (of being 
the cause of pleasure and pain) were inherent in the objects 
themselves, then everything would at all times to all (men) 
make either for pleasure itself or for pain itself; and 
this condition of objects is not so seen to exist. 
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To the same effect the following passages are given :— 
“ O best of the twice-born, sin and merit have the 
(figurative) names of hell and heaven. Because one and 
the same object produces pain and pleasure, brings about 
jealousy and causes anger, therefore, how can an object 
have (its) essential nature (as a sole producer of^cain or a 
sole producer of pleasure) in the object itself? Because it 
itself produces pleasure and then causes pain, it itself 
causes anger and favour, therefore there is no object 
whatsover which is (by itself) conducive to pain or 
conducive to pleasure. M (V. P. II. 6. 46-8). Therefore, 
inasmuch as the individual self is under the influence of 
karmas , wrong aims of life consist merely of contact with 
various particular objects in the manner suited to various 
karmas . In the case, however, of the Supreme Brahman , 
who is independent, that very contact produces the 
pleasure of mere play, which consists in the exercise of 
control over each particular thing. 1078 

Sutra 13 * Api chaivatneke (327) 

Also some (i.e., the followers of a branch of the 

Veda) say so. 

Also some, that is, the followers of a branch (of the 
Veda), declare through their text that, in the contact 


1078. The argument here is 
twofold. First, the scriptural 
texts which declare the auspi¬ 
cious qualities of the Lord are 
not modified by other texts as 
in the case of the individual self: 
the latter is declared to possess 
auspicious qualities in some 
texts and to be dependent on 
the Lord and subject to karma in 
others. So the scriptural texts 
declaring ’the double character¬ 
istic' of the Lord have full force. 
Secondly, nothing is good or 

III S.B.—31 


bad by itself so that we can say 
association with it is per se 
desirable or undesirable. The 
&. P. cites the example of fire, 
whose warmth is pleasant in 
winter and unwanted in summer; 
so, too, a store of foodgrains 
gives joy to one when it is one’s 
own, but not when it belongs to 
another. Association with things 
gives joy or sorrow according 
to one's own karma ; and it is 
brought about by the Lord. 
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with one and the same body, the individual self has wrong 
aims of life, but that the Supreme Being has no such 
(aims), and has association with that splendour which is 
dependent upon the sovereignty that has the characteristic 
of controlling every thing. There is the following passage: 
here: “¥wo birds which possess similar characteristics 
and are inseparable companions, cling to the same tree. 
One of these eats the sweet pippala fruit, while the other 
shines in splendour without eating at all ” {Mund.Up* 
III. 1. 1).107& 

It may, however, be said as follows. In the passage, 
“ Entering as this individual self which is the same as My¬ 
self, I evolve the differentiation of names and forms 
( Chhand, Up, VI. 3. 2), differentiation of names and 
forms is stated as being preceded by the entry of the 
individual self which has the Brahman for its Self. 
Therefore, the Brahman also, who is the Self of that (self), 
has the forms of gods and men etc., and possesses also 
names and forms; and therefore He comes within the 
purview of the positive and negative commandments such 
as, t( The Brahmana shall perform the sacrifice ” (?) etc., 
and hence it is difficult (for Him) to avoid subjection 
to the influence of kannas. To this objection, he (i.e., 
the Sutrakdra) gives the answer as follows :— 

Sutra 74. Ar up ax’a dev a hi tatpradhiinatvat (328) 

Indeed, He has no form, because He is the 
chief. 


1079. The passage about the 
Internal Ruler, quoted under the 
previous Sutra, describes Him 
as immortal; and from this His 
‘double characteristic' has to be 
inferred. Now a Mundaka text 
which is explicit about the 


Brahman not being affected by 
contact with the world is cited. 
(The tree is the body, the two 
birds are the individual self and 
the Supreme Self, and the 
pippala is the fruit of karma.) 
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In entering the forms of the gods etc., although in 
association with those forms, He, that is, the Brahman , 
has no form ; that is, He is undoubtedly the same as that 
which has no form. The meaning is that the condition of 
being subject to the influence of karmas does not exist in 
His case, as it exists in the case of the indivic/ual self. 
Why? u Because He is the chief”, owing to His being the 
evolver of the differentiation of names and forms. In the 
passage, “ Indeed, the Aka§a is the differentiator of name 
and form and what is between th®se (viz., name and form);: 
That is the Brahman ” ( Chh&nd . Up. VIII. 14. 1), it is 
declared that, although the Brahman enters into all things; 
yet without being affected by the effects of the differentia-" 
tion of names and forms, He is undoubtedly the 
differentiator of names and forms.i° 80 


It may, however, be asked how, if He is the intiin#! 
controller of a thing, owing to His having that thing as £R<? 
body, it can be said that He has no form, being the safritf 
as the thing which has no form. It is replied that ft W 
thus. Just as the individual self, owing to its enjoying the 
pleasures and pains produced by each particular thing, Ms 1 
connection with the form of that particular thing, in that 
way, owing to its absence (i.e., of the enjoyment of 
pleasures and pains), the Supreme Being has no form* 
Even the positive and negative commandments of tne 
tastras are meant only for him (i.e., the individual self) 
who is subject to the influence of karmas . Therefore, th$r 
Supreme Brahman is the same as that which has no fortrhj 


1080. The question is raised 
whether the Brahman Himself is 
not, like the self, subject to 
karma, as He is involved, like 
the self, in the differentiation of 
names and forms. The answer 
is that the roles of the two are 
different. The Brahman is the 
defferentiator of names and 
forms, but He is not involved 
in the effects of differentiation, 
namely, pain and pleasure. The 


names and forms pertain to the 
selves. Even though every 
word ultimately comprehends 
the Brahman also in its mean^ T 
ing, when any word refers to 
a bound soul in the bound 
state, it cannot thereby attribute! 
bondage to the Brahman. The. 
bondage to karma belongs 1 & 
the self, who is an attribute of 
the Brahman and not to Him. 
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Consequently, although the Brahman is existent as 
the Internal Controller, yet He is undoubtedly possessed 
of the double characteristic, which, consists of being devoid 
of all imperfection and of being the inexhaustible mine of 
all auspicious qualities. 

Again, it may be said (by the Advaitins) as follows. 
From such passages as the following, “The Brahman is 
Existence, Knowledge, Infinity” ( Taitt . Up- II. 1. 1), the 
Brahman is made out to be devoid of attributes and to 
have the sole essential nature of luminousness ; but all else 
(by way of predication) that consists of being omniscient, 
of willing the truth, of being the cause of the world, of 
being the Self having all things as His body, of desiring 
the truth, and so on, is, by means of such passages a$„ 
“Not so, not so” ( Bfih . Up. II. 3. 6), denied (in relation 
to Him), and has therefore to be understood as unreal; 
and therefore how can the Brahman have the double 
characteristic of being the inexhaustible mine of auspicious 
qualities and of being free from all that is evil? To this 
objection, he (i.e., the Sutrakara) gives the answer as 
follows. 


SOtra 15. Prakasavachchavaiyarthyat (329) 

Just as is the case with luminousness* (so also 
is it the case with the qualities of being omniscient 
etc.) because they (i.e., the passages relating to them) 
should not be meaningless. 

Just as the Brahman is admitted to have the essentia! 
nature of luminousness, because passages such as “The 
Brahman is Existence, Knowledge, Infinity” (Taitt. Up* 
II. 1. 1), cannot be meaningless; so also the Brahman is 
undoubtedly possessed of the double characteristic* 
because the texts declaring auspicious qualities such as 
willing the truth* being omniscient, being the cause of 
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the world and having all things as His body, and declaring 
also His being free from all that is evil like ignorance etc., 
cannot be meaningless* 1081 

Sutra 16 . Aha cha tanmatram (330) 

It (namely, the scriptural passage, “The Brahmin 
is Existence, Knowledge, Infinity”) declares only so 
much (as this, that His essential nature is luminous¬ 
ness, and does not deny other qualities). 

Passages such as, “The Brahman is Existence, 
Knowledge, Infinity” (Taitt. Up* II. 1. 1), declare merely 
that the Brahman has the essential nature of luminous¬ 
ness, but they do not deny (in relation to Him) the 
qualities of willing the truth etc., which are ascertained 
from other passages. It will be stated immediately what 
the subject is of the negation in the passage, “ Not so, not 
so” (Brih, Up Ah 3. 6).1082 

=5rr>TT sfa 

Sutra 77. DarSayati chatho api stnaryaic (331) 

It (i.e., the whole collection of Vedanta texts) 
reveals (His double characteristic); and it (i.e., the 
double characteristic) is also given in the Smritis . 


1081. The Advaita point of 
view here rests on two scrip¬ 
tural texts, the Taitt. Up. (II. 1.1) 
statement that the Brahman is 
knowledge and the negation in 
Brih Up. (II. 3 6), “Not so, not 
so/’ Being Himself knowledge, 
He cannot be the substratum of 
knowledge and cannot have 
knowledge as an attribute. 
That He has no attributes is 
made clear in the Brihaddran- 
yaka text. The answer to this 
is that the negation in the 


scriptural text has to be recon¬ 
ciled with other declarations 
about the Brahman’s varied 
attributes. Moreover, it is only 
the dharmabhutdjndna, know¬ 
ledge as an attribute, which 
cannot be the substratum of 
knowledge. The self which is 
knowledge as substratum can 
be qualified by knowledge as 
attribute. 

1082. The Byihadaranyaka 
text is explained under 
Sutra 21. 



Wl gHITIJAU^I^HASHm^n • 

^nTi&ftfrrihfffit eollectiidfi ©Lthc Niddfita t»x& defclare* (in 
rcJatiqBfe tjo the; Brahman ) that! Hbis ftshef inexhaustible mine 
of auspicious qualities and is free frdpvii aH.<that' fa'evil- 
There are here the following among other similar passages r 
“ (May we know) HLnf’Wiic^is Ihe^Highest Lord, being the 
greatest of lords, who is the Highest Deity among 
(S'vet. Up. VI. 7) ; “ He is the cause, is the Lord of what: 

is the lord of the senses (i.e., the individual self); He has- 
no progenitor and no superior rf (Ibid. VI. 9) ; “He has 
neither body nor senses; and there is seen neither His 
equal nor His superior ; His supreme power is indeed 
revealed as varied and natural and as consisting of know¬ 
ledge, strength and action ” (Ibid. VI. 8); “He knows 
all and understands all, and His tap as consists of 
knowledge ” ( Mund. Up. I. 1. 9) ; “Through fear of Him 
the wind blows ; through fear of Him the sun rises 9> 
(Taitf. Up. II. 8. 1); “That is the unit of the bliss of 
the Brahman ” (ibid.) ; “From Him, without being able 
to attain Him, speech returns along with the mind 9> 
(Ibid. II. 9. 1); “Whoever knows the bliss of the 
Brahman , he is not afraid of anything” (Ibid.) ; and “He 
is without parts, without actions, tranquil, without faults 
(i.e., karma) and without taint (he., the fruits of karma) ” 
(Svet. Up. VI. 19). 

The following passages arc also given in the Smfiti : 
“ Whoever knows Me as the unborn, as beginningless 
and as the great Lord of the world” (B. G■ X. 2); “I 
stand supporting the whole world by a fraction (of My 
power) “ (Ibid. X. 42) ; “The prakriti, presided over 
(and thought over) by Me, gives birth to all the movable 
and immovable things. Indeed, for this reason it is, O 
son of Kunti, the world goes on undergoing transform¬ 
ations 99 (Ibid- IX. 10); “ The Highest Person is another ; 

and He is called the Supreme Self, who having entered 
the three worlds (of matter, bound selves and emanci¬ 
pated selves) as the Imperishable Lord, supports (them) ” 
(Ibid. XV. 17); “He knows all, creates all, is all-powerful, 
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s possessed of knowledge, power and prosperity ; He 
is without decrease, without increase, independent, begin¬ 
ningless and the controller (of all) ; He is not associated 
with weariness, laziness, fear, desire etc.; He is free from 
all evil; He is beyond attainment; He is without (i.e., 
needs no) support, is indestructible and has great unob¬ 
structed energy ” (V.P. V. 1. 47-9). 1983 

Therefore, even though the Brahman is existent in all 
things everywhere, He has the double characteristic 
mentioned above, and hence the evils due to the 
association with various places do not touch the Supreme 
Brahman . 


stct orsr =srt7irr 

Sutra 18 . Ata eva chopama suryakadivat (332) 

For that very reason, the simile of the reflection 
of the sun (in water) etc. is given (in relation to 

Because even though He exists in various places, the 
Supreme Brahman does not possess the evils attached and 
due to those places, for that very reason, the Supreme 
Self, who resembles the sun reflected in water, mirrors 
etc., even though existent in those several things, is free 
from all evil ; to this effect is the simile set forth in the 
sdstras: “Just as the spatial ether, which is indeed only 
one, becomes distinct in pots and other things; «o the 
Self who is one only exists in many places, like the sun 
in several reservoirs of water”. ( Ydjnavalkya Sniriti, 
III. 144) ; “The Self of beings who is one only exists in 
every being. He is seen to be one or many like the 
moon reflected in water 17 ( Brahmabindu Up . 12). 



1083. The V. P. text has ‘ sarvas'aktirjftanabalardhiman * 
variant readings— 'sarvavit' and as quoted in the &ribhashya. 
1 sarvadrik' for ' sarvakfit* ‘ Krama 1 in the verses has been 
rendered as " creates all", and translated as 'has great, 
'sarvas'aktij^anabalardhiman’ for unobstructed energy 
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Here an objection is raised as follows :— 

Sutra 1§. Ambuvad'agrahanattu 11 a tathdtvam (333) 

But because there is no apprehension (of the 
Brahma??) as (of the sun) In water, (in His case) there 
is no such state of things (of being untouched by the 
evils of the places wherein He exists). 

Ths word, * but \ points out the objection. In* 
*amhuvat y (i.e. ‘as in water') the suffix l vat' is used over the 
case termination of the locative. Just as the sun, face etc.„ 
are apprehended in water, mirrors etc., in that manner the 
Supreme Self is not apprehended in the earth and other 
places. The su« etc. are indeed apprehended through i'llu- 
sion as existing in water and other places, and not as existing 
in reality in those places. Here, however, according to such 

passages as, “He who dwelling within the earth.He* 

who dwelling within the water.He who dwelling 

within the individual self ” { Brih . Up. III. 7. 3, 4, 22), the 
Supreme Self is apprehended as really existing in the earth 
etc. Therefore, in regard to the sun etc., the absence of 
association with evils due to water, mirrors etc. is solely 
due to their not being (really) present in those particular 
things. Hence “there is no such state of things”; the 
meaning is that the thing illustrated is not similar to the 
thing given in illustration. 

He (i.e., the Sutraka ra) sets aside the objection thus : 

Sutra 20. Vriddhihrdsabh'aktvamantarhhdvad- 

tibhayasamanjasyddevam dar&anachcha (334) 

To undergo increase or decrease on account of 
His being within them (is not true of Him) ; it is so 
because both (the illustrative examples) are appropriate 
and consistent; and there are seen (similar examples 
in the world). 
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In relation to the Supreme Brahman , who has 
occupied places like the earth etc., what is denied by the 
illustrative examples of the sun etc., is merely this, that, 
because of (His being apprehended as) being within the 
earth and such other places, He undergoes irjfrease and 
decrease both in respect of His essential nature and in 
respect of His qualities. How is this made out? “It is 
so because both are appropriate and consistent ;** that is 
to say, it is definitely determined to be so through 
both the examples being appropriate and consistent. In 
the passages—“Just as the spatial ether, which is indeed 
only one, becomes distinct in pots and other things’* 
(Yajnavalkya SmTiti , III. 144) and “ Like the sun in 
various reservoirs of water ” {Ibid ,)—the illustrative 
examples are given of the spatial ether which exists in 
reality in many objects possessed of evils and of the sun 
which does not in reality exist in them : they become 
appropriate and consistent, when they declare in relation 
to the Supreme Self the mere negation of the possession 
of the evils belonging to the earth etc. Just as the spatial 
ether which, though separately in union with pots, water- 
jars and other things that undergo increase and decrease, 
is not touched by the evils of increase and decrease etc., 
just as als® the sun, who is seen in reservoirs of water 
which are unequal, is not touched by the evils of increase 
and decrease etc. which belong to them—similarly, this 
Supreme Self who exists in the earth and other non- 
intelligent things that have various forms, and who exists 
also in intelligent things, is untouched by the evils of 
increase and decrease etc. that belong to each of those 
things ; although He is only one, He exists everywhere in 
all things ; undoubtedly He is not touched even by the 
smallest trace of evils and is the inexhaustible mine of 
auspicous qualities. 

What is said is this. Just as in the case of the sun 
w'ho is not really existent in the water etc. owing to the 
absence of the cause (therefor), there is no contact with 
the evils of the water etc., similarly in the case of the 
III S.B.—32 
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Supreme Self also, who is existent in the earth etc., owing 
to His having the nature that is hostile to all that is evil, 
there is no cause productive of evil, and therefore there is 
no contact (of Him) with evil. 

‘*^nd there are seen (such examples in the world).” 
In this manner the adoption of the illustrative examples in 
such statements as, “The student is like the lion”, is 
seen, although there is no similarity in entirety, because 
of similarity in regard to the part that is intended to be 

illustrated. 1084 

Therefore, in regard to Him (i.e., the Brahman), who 
is by nature devoid of even the smallest trace of all evils 
like ignorance and who is the inexhaustible mine of all 
auspicious qualities, there is no possibility of the 
occurrence of any evil even from (His) places to abide in 
like the earth etc. 

It may, however, be said (by the Advaitins) as 
follows. The subject-matter of the context has been 
introduced in the passage : “ Indeed, there are two forms 

of the Brahman , corporeal and incorporeal” (Brih-Up. 
II. 3. 1): then the world irt its gross and subtle forms is 
referred to as the form of the Brahman; then in the 
passage beginning with, “ Indeed, the form of this Person 
who is mentioned above is just like that of the saffron 
cloth” ( Brih.Up . II. 3. 6), His particular form (which is 
essentially unreal) is mentioned: then in the passage, “Then 


1084. The simile of the ether 
of space fails, if the presence of 
the Brahman is unreal; in case 
it is real, the simile of the 
reflected image of the sun fails. 
The common element is 
immunity from evil. This can 
be secured by distance in 
space, remoteness in time, or 
separation in essential nature. 
In the case of the reflected sun, 
there is distance in space ; the 
essential nature of the ether of 
space saves it from being modi¬ 


fied or acted on by pots etc. 
The Brahman is immune from 
the imperfections of the things 
in which He is present by 
virtue of His essential nature. 
Both illustrations show that the 
imperfections of one thing can¬ 
not infect another, if the two 
things are separated in space, 
time or essential nature. The 
similes are not intended to 
demonstrate the unreality of 
the world. (&.P.) 
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hence is the definition, 4 Not so, not so \ Beyond this ‘ Not 
so, so’, there is nothing else (to define the Brahman)” 
(Ihid.)y the whole subject matter introduced here, which- 
is the modes of the Brahman , is referred to by the word 
‘so’, and then it (viz., the context here) denies tht 
existence of all that; and then it declares •that’ the 
Brahman is pure existence only, which is the substratum 
of all attributes, but that the attributes have been manu¬ 
factured by the Brahman who does not know His own 
essential nature to be of this kind ; hence it is asked 
how the Brahman can have the double characteristic 
(stated above). To this objection, he (i.e., the 
Sutrak&ra) gives the answer thus . 

a?r%?rr^T^ % ffrft srsftfa 

Sutra 2 /. PrakTitaitavattvam hi pratishedhati 

tato braviti cha bhtlyah (335) 

Because it (i.e., the context) denies (in relation 
to the Brahman His) being only of that measure 
which is introduced in the context; later on, it 
declares (His qualities) abundantly. 

This (objection) cannot appropriately prevail, namely, 
that the sentence, “ Not so’’, denies in relation to the 
Brahman His having the qualities ‘ mentioned in the 
context; for, were it so, it would be the idle talk of a 
person who is under illusions. Indeed, none who is not 
mad will teach as His attributes all things which cannot 
be known by other sources of knowledge as the attributes 
of the Brahman , and then deny the same (in relation to 
Him). No doubt, among those things which are 
specifically mentioned (here), some are well known to 
exist through other means of knowledge ; nevertheless, it 
is undoubtedly not known that they are of the nature 6f 
the modes of the Brahman ; but in the case of other 
things, (both) their essential nature and their being the 
modes of the Brahman are not known. Therefore, as 
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there is no possibility here of the repetition of those 
things (by way of reference or explanation of what has 
been previously known through other means of know¬ 
ledge), they are all taught here in this context itself; 
hence their denial is not appropriate. 

Because this is so, therefore this context “ denies (in 
relation to the Brahman His) being only of that measure 
which is introduced in the context ” ( Ved . Sut, III. 2. 21); 
that is, whatever attributes of the Brahman have been 
introduced in the context, the Brahman being made out 
to be (only) so much as is by being associated with them is 
denied by “Not so, not so”. “Not so, not so ” means 
“not in this way, not in this way”; that is to say, the 
Brahman is not merely what is qualified by the modes as 
above stated; in the context, the Brahman has been 
introduced as being so much as is qualified by the above- 
mentioned modes ; that (i.e M His being so much only) is 
referred to by the word, 1 so this is the meaning. 
Because also the context immediately after the above denial 
speaks of an abundant collection of the attributes of the 
Brahman , therefore also it denies the Brahman is merely 
associated with the qualities introduced at the beginning. 

It (i.e., the context) speaks indeed of an abundant 
collection of qualities in the passage : “ What has indeed 
been described as ‘Not so\ greater than It there is nothing. 
Now (Its) name is the Real of the real (or the Unchanging 
among the unchanging), as the pranas (or the individual 
selves) are real (or unchanging), and It is the Real (or 
Unchanging) among them” (Brih. Up. II. 3. 6). The 
meaning is this. The Brahman who has been described 
by the expression, “ Not so”—there is no other thing 
higher than Him who has been mentioned above. What 
is meant is that there is nothing else than the Brahman 
which is superior (to Him) both in respect of essential 
nature and in respect of qualities.' 

The name of that Brahman is ‘ the Unchanging 
among the unchanging The explanation of that name is 
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given thus: “The pranas are unchanging; It is the 
Unchanging among them” {ibid,). By the word, ‘ pranas *, 
the individual selves are referred to, owing to their 
invariable association with the pranas (or ‘vital airs’). 
They surely are unchanging, because they dojaot, like the 
ether of space etc., undergo such modification as consists 
in a change of essential nature. “He is the Unchanging 
among them”; the Supreme Person is unchanging even 
more than they. In the case of individual selves, 
according to their karmas , both contraction and 
expansion of knowledge take place, but in the case of the 
Supreme Person, who is devoid of all sins, those two 
conditions {of contraction and expansion of knowledge) 
are not found. 

Therefore, inasmuch as He is in association with the 
collection of qualities which are given in the supplementary 
passage, the expression, “Not so, not so”, does not 
negative the Brahman being associated with qualities ; but 
(it negatives) (His being of) that particular measure only 
that has been introduced earlier in the context. 1085 

Therefore, the Supreme Brahman is undoubtedly 
possessed of the double characteristic mentioned above. 

The Brahman is not the object of any other means of 
knowledge than the scripture, and hence the corporeal 


1085. The Advaita view is 
that the modes of the Brahman 
described earlier are denied by 
the phrase, “Not so, not so", 
and that the Brahman is taught 
to be Pure Existence without 
attributes. He is described as 
the Real of the real, in order to 
show the transcendental reality 
of the Brahman as opposed to 
the empirical reality of the 
world. According to Ramanuja, 
the modes of the Brahman are 
being taught here as they cannot 
be known otherwise. Their 
negation, immediately after they 
are taught, cannot arise. The 
Brahman is the Real of the real, 


in the sense that He is absolutely 
unchanging, while the selves 
experience contraction and 
expansion of knowledge. So 
what is taught by ’Not so, not so’ 
is only the apprehension of the 
Brahman as being completely 
described by the previously 
mentioned modes. The £. P. 
points out that if the Sutra had 
used the word, ‘ etavat’ (or ‘so 
many'), it would have supported 
the Advaita view; but ‘etnvat- 
tvam‘ refers to a particular 
measure or extent, and favours 
the interpretation given by 
Ramanuja. 
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and incorporeal forms etc*, as related to Him, cannot be 
referred to by way of repetition or of explanation of 
things previously known ; and thereby there cannot arise 
any denial of their existence; and therefore only the 
negation of that particular measure that had been intro¬ 
duced ir#the context in the very beginning was declared in 
relation to the Brahman . He (i.e., the Sutrakara) 
confirms this very characteristic of not being the object 
ef any other means of knowledge thus: — 

Sfitra 22 . Tadavyaktamaha hi (336) 

That (i.e., the Brahman ) is unmanifest; indeed, it 
(namely, the scripture) says so. 

4 That \ namely, the Brahman , is not made manifest 
by any other means of knowledge (than the scripture). 
Indeed, the scripture says so, as in the following among 
other such passages :—“ His form does not stand before 
the eye, none sees Him with the eye ” ( Hath . Up. VI. 9) ; 
“He is not apprehended either by the eye, nor even by 
speech ” (Mund . Up. III. 1. 8). 

He (i.e., the Sutrakdra) gives another reason (thus) : 

Sutra 23 • Api samradhane 

pratyakshdnumdndbhyam (337) 

Moreover, in worship (He is apprehended), 
because the Veda and the Smri-ti say so. 

And “moreover, in worship”, that is, in properly 
pleasing Him, that is, only in steady meditation which 
has attained the condition of loving devotion, there 
results the direct perception of Him, and not in any other 
condition ; this is made out from the Veda and the 
Stnriti . 
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The scriptural passages here are the following : “This 
Self is not reached by reflection or by steady meditation 
or by largely 1 hearing’ the scriptures. Whomsover He 
chooses, by him alone is He reached. To him this Self 
reveals His own form” ( Mund . Up* III. 2. 3); 
“Meditating on Him as without parts, he # (i.e., the 
worshipper) has his mind purified by the grace of the Lord 
(or Jndna) ; and then he sees Him” (Ibid* III. 1. 8). 

And the Smfiti passages are these : “ It is not possible 
hat T (can be seen) with the help of the Vedas , through 
the practice of religious austerities, through the giving of 
gifts, or through sacrifices” ( B . G . XL 53) ; and “O 
Arjuna, destroyer of foes, it is possible really to know, 
to see and to enter into Me, such as I am now, exclusively 
bv means of devotion (or bhakti )” (Ibid. XI. 54). Worship 
which has attained the condition of devotion is 
samrddhana , and this is pleasing Him, as has already been 
explained. Therefore the scriptural passage beginning with , 
“Indeed, there are two forms of the Brahman ” 
(Bfih. Up. II. 3. 1), which teaches the essential nature of 
the Brahman for the purpose of resorting to steady 
meditation, is not capable of repeating by way of 
explanation or reference what has not been established 
already by other means of knowledge, namely, that the 
Brahman is characterised by two forms, corporeal and 
incorporeal. 

Sutra 24. Prakdsddivachchdvaiseshyam 

prakdiaicha karmanyabhydsat (338) 

The direct perception (of the Brahman') is 
obtained through practice in the religious work (of 
worship and meditation) ; (in such direct perception) 
it fi.e., the association of the Brahman with the 
corporeal and incorporeal forms) is like (His 
association with) luminousness (or knowledge) and is 
not distinct (therefrom). 
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For this reason also, it (namely, the scriptural 
passage under reference here) denies the particular 
measure (of the Brahman) that was introduced in the 
beginning of the context here, but it does not deny His 
being characterised by corporeal and incorporeal forms 
etc. That is because, in the direct perception of (the 
Brahmin) of Vamadeva and other (sages) who have 
directly realised the essential nature of the Supreme 
Brahman , it is made out that to be associated with the 
world consisting of corporeal and incorporeal forms is also 
not different from an attribute of the Brahman , like the 
essential nature consisting of knowledge and bliss. (This 
is seen) from the passage beginning with:—“Indeed, 
after perceiving this (Brahman), indeed, the sage, 
Vamadeva, experienced, * I became Manu and the sun * M 
(Brih. Up. I. 4. 10). To those (sages), Vamadeva and others, 
there is the realisation of luminousness (or knowledge), 
bliss etc., which constitute the essential nature of the 
Brahman , through the practice of the religious work that 
consists of worship. In the same manner, the 
characterisation of the Brahman by the corporeal and 
incorporeal forms etc., is known without distinction 
(from His bliss etc.) to those sages who have practised 
worship.! 086 


He (i.e., the Sutrakara) sums up the position that 
the Brahman has the above-mentioned double charac¬ 
teristic thus:— 


Sutra 25. Ato nantena tatha hi lihgam 


1086. The essential nature of The vision of meditation which 
the Brahman as knowledge and proves the basic reality of the 
bliss is realised in loving former, proves also the latter, 
meditation; His corporeal and which cannot be dismissed as 
incorporeal forms also are phenomenal and illusory. (&, P.) 
realised in such meditation. 
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Therefore there is association fof the Brahman) 
with an infinity (of qualities). Consequently, (in 
regard to Him) there is the (double) characteristic 
(given above). 

Therefore ”, that is, for the reasons alreAly given 
above, it is established that the Brahman is qualified by 
an infinity of auspicious qualities; it being so, that the 
Brahman has the double characteristic is capable of 
appropriate demonstration. 1087 


ADHIKARANA VI 

AHIKUNPALADHIKARANA 

Sutra 26 . UbhayavyapadeSattvahikundalavat (340) 

Because both (i.e., oneness and manifoldness) 
are undoubtedly taught (in relation to the Brahman , 
He is the non-intelligent world also), just as in the 
case of the serpent which assumes the form of coils. 

In the passage beginning with, “ Indeed, there are two 
forms of the Brahman” (Bfih . Up. II. 3. I), it is taught 
that the world ot non-intelligent things which consist* of 
corporeal and incorporeal things* 088 i s a form of the 


1037. In view of the digres¬ 
sions, the author of the Sutra 
reverts at the end of the 
Adhikarana to the main topic, 
that the Brahman has the double 
characteristic. This Sutra there¬ 
fore is inconvenient to those 
who hold that the possession of 
the double characteristic by the 
Brahman is a prima facie view 
to be set out only to be refuted. 

(.4. P.) 

III S.B.—33 


1088. Of the two character- 
sties of the Brahman described 
in the previous section, that 
which consists in His being free 
from all evil is further elaborated 
now by showing that He is not 
tainted by the imperfections of 
non-intelligent matter. In view 
of this context, the world of non- 
intelligent matter alone is 
referred to here as consisting of 
corporeal and incorporeal 
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Brahman . In the passage, “ Now the teaching is therefore 
given, ‘Not so, not so”* (Brih. Up. II. 3. 6), that 
particular measure of the Brahman, which comprises His 
having the form of corporeal and incorporeal non- 
intelligent things, is denied. In the passage, “ What has 
indeed been described as * Not so \ greater than It there 
is nothing” (Brih. Up. II. 3. 6), it has been declared that 
there is indeed nothing else which is superior to the 
Brahman. In demonstration of this, the passage has been 
given, “Now (Its) name is the Unchanging among the 
unchanging, as the pranas (or the individual selves) are 
unchanging and It is the Unchanging among them 
(Brih. Up. II. 3. 6); it is stated here that more than all 
the intelligent things which are denoted by the word, 
* prarta \ He is unchanging, because there is no contraction 
of His knowledge at any time. This truth is also made 
out from the following scriptural passages: “He is the 
Lord of the prakriti (or material Nature) and of the 
individual self and is the regulator of the qualities” 
(S'vet- Up. VI. 19); “He is the Lord of the universe and 
the Lord of the individual selves ” (M. Na r . XL 3); “ The 
Eternal among the eternals, the Intelligent among the 
intelligent” (Rath. Up. V. 13 &. S'vet. Up. VI. 13.) 

With the object of establishing that the Brahman is 
free from all that is evil, now the question that is taken up 
for consideration is the manner in which the non* 
intelligent thing is the form of the Brahman. It is asked 
whether this non-intelligent thing being the form of the 


things and as being a form of 
the Brahman. The Upanishad 
lists the corporeal things as the 
earth, water and tejas, and the 
incorporeal as the air and the 
ether of space. In the body, 
the principal vital air and the 
ether within the heart are 
incorporeal, all other things 
being corporeal. The enumera¬ 
tion of the corporeal and 


incorporeal forms of the 
Brahman has to be taken to 
include the intelligent selves 
also. Here the world of non- 
intelligent matter is referred to 
as being a form of the Brahman 
even as the intelligent selves. 
The other scriptural quotations 
here show that to be a form of 
the Brahman is equivalent to 
being ruled by Him. 
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Brahman is based upon the argument derived from the 
maxim of the serpent and its coils ; whether it is due to 
their being associated with each other under the same 
genus, as it is in the case of the rays of light and the 
possessor of light; or whether it is due to the gelation of 
ami a (or part) and ami in (or whole), which is due to 
their having the relation of the attribute and the possessor 
of the attribute as it is in the case of the individual self 
(being the form of the Brahman). Accepting the relation 
of the attribute and the possessor of the attribute, which 
will be established here under this aphorism, it was stated 
under the aphorisms—“ (The Brahman) is also the material 
cause, because (in the context) there can be no stultifi¬ 
cation of the proposition and the examples illustrative of 
it” (Ved. Sut. I. 4-23) and “The identity (of the world) 
with Him is made out from the passages beginning with 
the words ‘ arambhana* etc.” {Ibid. II. 1. 15)—that the 
Brahman who is associated with the intelligent and non- 
intelligent things in their gross condition originates from 
and is identical with that Brahman who is associated with 
the intelligent and noa-intelligent things in their subtle 
condition. 


What is appropriate here? “As in the case of the 
serpent which assumes the form of coils.” Why ? 
“Because both (viz., oneness and manifoldness) are 
undoubtedly taught (in relation to the Brahman) that 
is, because oneness is taught in the following passages, 
“The Brahman alone is all this” ( Bfih . Up . II. 5. 1) and 
“The Self alone is all this ” ( Chhdnd . Up. VII. 25. 2.) ; 
because also distinction (or manifoldness) is taught in 
passages such as the following: “Indeed, entering these 
three ‘ deities ’ (i.e., the elements of tejas , water and 

earth) as the individual self which is Myself (qualified 
by it as body) (I evolve the differentiation of names and 
forms) ” ( Chhdnd . Up. VI. 3. 2). Just as the serpent has 
the form of coils and also the form of being straight (while 
remaining unchanged in its essential nature), the 
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nan-intelligent thing* are the particular configurations 
Atmielves of that same Brahman 

smsnTsnraarT 

Sfltra 27. PrakaSaSryavadva tejastvat (341) 

Or it may be like the relation between (the rays 
of) light and the source (of the rays of light), because 
of (both of them belonging to) the (same) genus of 

tejas . 

The word, ‘ or is intended to set aside the above 
views (baaed on the analogy of the serpent and its coils or 
of part and whole). If the essential nature of the 
Brahman Himself exists in the form of non-intelligent 
things, the scriptural passages which speak of distinction 
(between the Brahman and the world) and those which say 
that the Brahman does not undergo modifications will 
suffer contradiction. Therefore* just as there as oneness 
between light and its source, although they are distinct 
from each other, because they belong to the same 
genus of tejas , in the same manner the non-intelligent 
world is the form of the Brahman : this is the 
meaning. 


1089. The example of the 
serpent and its coils points to a 
single substance in two states. 
That of the rays of light and their 
source refers to two things of 
the same genus or class. If it is 
understood as referring to a 
•ubstance and its qualities, it 
will be as acceptable as the third 
view, which speaks cf the 
attribute and the possessor ©f 
the attribute. The intelligent 
self having been shown as a 
part of the Brahman which 
cannot exist independently of 
Him,, in Ved, Sut. II. 7. 42-52, 


the world of non-intelligent 
matter is also now shown to be 
a part of the Brahman in a 
similar sense. 

1090. The example of the 
rays of light and the source of 
light is now claimed to be in 
conformity with the teaching of 
the Vedas. It shows the differ¬ 
ence between the Brahman and 
the world. It also indicates that, 
while the Brahman is unchange¬ 
able like the source, the world* 
which is like the rays, can 
undergo modifications. 
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iter 


Sfltra 28 . Purvavadva 

Or it may be as stated before (in the cas# of the 
individual self). 

The word, ‘or’, is intended to set aside both the 
above views. Although one and the same substance 
can be associated with particular changes of state, yet if 
(it is held that) the essential nature of the Brahman 
Himself assumes the form of the non-intelligent thing, 
there will be no freedom from the difficulties already 
stated (under the previous aphorism). Again, it may be 
said that, as is the case with light and its source, there is 
between the non-intelligent thing and the Brahman mere 
association under the genus, ‘ Brahman-ness *. If so, 
than, as is the case with horseness and oxness, so 
also Brahman-ness will be a common generic property, 
which continues in the Lord and the intelligent and non- 
intelligent things, and there will be contradiction of all 
Vedic and Smfiti declarations. 1091 

It is, indeed, as stated earlier (in regard to the 
individual self). The non- intelligent thing is an am$a (or 
part) of the Brahman owing to its being an attribute of 
the Brahman that is incapable of existing apart from Him, 
like the individual self, as shown under the aphorisms, 
“It (viz., the individual self) is apart (of the Brahman ), 
because distinction (of it from th: Brahman) is taught ...** 


1091. The expression, 
* Brahmatvajiiti' in the text has 
been rendered as ‘ the genus, 
Brahman-ness \ The S’ .P. refers 
to a variant reading, ‘Brahma- 
jiiti *. Thus there arise two 
views about the genus under 
reference here. (i) Brahman- 
ness may be present as a 
generic character in matter, the 


individual selves, the Lord and 
the Brahman. In this view, the 
Lord cannot be spoken of as 
being one with the world, 
(ii) The individual selves, matter 
and the Lord constitute the 
genus, Brahman. Here the Lord 
cannot be the cause of the 
world etc. 
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(Ved . Sut . II. 3. 42) and “(It, i.e., the individual self, fs, 
however, a part of the Brahman) like light (being a part 
of the source of light) and so on ; (as is the individual self) 
the Supreme Being is not so ” (Ibid. II. 3. 45). Owing to 
it (i.e., non-intelligent matter) being a part of a thing 
characterised by attributes (i.e., the Brahman ), the 
declaration of non-distinction has a primary significance ; 
the practical realisation of distinction between the 
attribute and the possessor of the attribute has a primary 
significance, on account of the distinction relating to their 
essential natures and characteristics ; and that the Brahman 
is free from all that is evil has been well defended (and 
established). 

In the same manner, just as light, genus, quality and 
body are amias through their being attributes that have 
the character of being incapable of separate existence from 
gems, individuals, the possessor of qualities and the 
individual self respectively, similarly, here also, the 
individual self and the non-intelligent thing are the ami as 
of the Brahman. 


Sutra 29 . Pratishedhiichcha (343) 

(It is so) because also those (i.e., the properties 
of the non-intelligent thing) are negatived (in 
relation to Him). 

In the following and similar passages, “ This aforesaid 
Person is, indeed, the Great Self, who is free from birth, 
free from old age, and free from death ” ( Brih . Up. IV. 
4.25) and “He does not become old through its 
(i.e., of the body) old age ” ( Chhand . Up. VIII. 1. 5), 
the properties of the non-intelligent thing are 
negatived in relation to Him ; and therefore the 
relation of part and whole (between the non-intelligent 
thing and Brahman) exists only through their being the 
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attribute and the possessor of the attribute ; this is the 
meaning. 

Hence, the Brahman , which in association with the in‘ 
telligent and non-intelligent things in their subtle condition 
is the cause, is the Brahman , which in associaticfti with the 
intelligent and non-intelligent things in their gross condition 
is the effect ; thus there is identity of the effect with the 
cause ; from the knowledge of the Brahman who is the 
cause, the effect is capable of being known ; all this and 
similar things become rightly demonstrated; and the 
Brahman s freedom from all that is evil is also safeguarded. 
Through His being free from all that is evil and being an 
inexhaustible mine of all auspicious qualities, His 
possession of the double characteristic is also established. 


ADHIKARANA VII 

PAR ADHIKARANA 

Sutra 30 • Paramatassetunmanasamhandha - 

bhedavyapadc^ebhyah (344) 

There is a higher being than Him, because it is 
so taught by the descriptions (in relation to Him) of 
(being) a bridge, a measure of size, a relationship (of 
being the means to something higher) and difference 
(from the Highest). 

Now, the doubt is raised with the help of same 
erroneous reasons, whether there is also any higher entity 
than this Supreme Brahman> who is Supreme, and who 
is the supreme material and instrumental cause of the 
world ; and this doubt is then dispelled with the object of 
preserving, in relation to this Object of Worship, the 
double character of (His) being free from all that is evil 
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and of (His) being a mine of innumerable auspicious 
qualities which are unsurpassed in excellence. 

Here the doubt is this. There is this Supreme Brahman 
who is possessed of a double characteristic ; there is also 
an entity %hich is higher than this Supreme Cause of the 
world. How? Because in the passage, “Now, He wlio is 
the Self is the bridge and the support'’ {Chhand, Up . 
VIII. 4. !•), this Supreme Being is taught to be the bridge. 
The word, * bridge' (or l setu y ), is well known in the 
world to denote the means of reaching the other shore, 
and therefore it is made out that there is another entity 
than this ( Brahman ) as the object of attainment. 
Similarly, in the following passage, “After crossing this 
bridge, he who is blind becomes one who is not blind ” 
(Chha n d. Up. \ 7 III. 4. 2.), it is stated that this (Brahman) 
has to be crossed over, and therefore also there is another 
object of attainment. 

Because also a measure of size is taught (in relation to 
Him); this Supreme Brahman has been measured, that 
is, is of a limited size, for there is the teaching of a 
measure of size (in Chhand, Up, IV. 5-8) in the statements 
that the Brahman has four feet and that He has sixteen 
parts. And this teaching relating to His measurement, 
coupled with that bridge, points out the existence of an 
immeasurable entity, which is the object of attainment. 
Similarly, the teaching about the relationship between the 
bridge and the possessor of the bridge is seen as having 
the character of that about the means of attainment and 
the object of attainment, as in the following passages : “ He 
is the highest bridge towards immortality and is like the 


1092, The qualification of the 
Brahman here by the epithet 
' supreme * and His further 
description as the Supreme 
Being do not lead to tautology. 
The latter may refer to the 
supremacy mentioned in 
Sutra 11 above of being free 


from the evils of the places 
where He abides; or it may 
refer to His being the supreme 
goal of attainment. The former 
may refer to His being the final 
cause or His being superior to 
His effects. (5. P.) 
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fire that has consumed fuel 0 ( Svet . C/j6. VI. 19) and “He 
is the bridge of immortality 0 (Mund. Up. II. 2. 5). 
Therefore, also, there is a being higher than the Highest. 

This being, who is higher than the Highest,taught 
as distinct in the following passages: “He (i.e., the wise 
man) attains the (Divine) Person who is higher than the 
Highest 0 ( Mund.Up . III. 2. 8) and “He is higher than 
the highest, greater than the great” (M. Ndr. 1.5). 
Similarly also, there is the passage, “The whole of this 
universe is filled by that Person completely. Whatever is 
higher than Him has no form or name” (Svet. Up. III. 
9. 10). Thus, for these reasons, it is made out that there is 
a being higher than the Supreme Person. 1093 

If it be so arrived at, it is stated in reply as follows. 

srmT^rer 

Sutra 31 . Samanyattu (345) 

But because of likeness (to a dam). 


The word, ‘but,’ sets aside the above view. Surely, 
what has been stated above to the effect that there is 
something higher than the Highest, because of (His) 
description as a bridge, that is not appropriate to say. 
Indeed, here this (Brahman) is not called * bridge * in 
relation to anything that has to be attained, because in the 
passage, “So that these worlds may not get into 
confusion” (Chhdnd. Up. VIII. 4. 1), the scripture points 
out there is no bringing about of the confused mixture of 


1093. The statement about the 
Brahman having four feet may 
be a quotation from Chhund. 
Up. (III. 18. 2). The expression, 
'shodatakalairi, occurs in Pr. Up . 
(VI. 1). But there appears to be 
here only a reference to the gist 
of the teaching given to to 
Satyakama Jabala in Chhitnd. Up. 

Ill S.B,—34 


(IV. 5-8). He is there taught that 
the Brahman has four feet (or 
parts or aspects) and that each 
of these has four parts. For 
instance, the quarters, east, west, 
south and north, are the four 
parts making up one foot of the 
Brahman. 
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all the worlds, in that there is resemblance (of Him) to a 
dam. The word, * $etu\ is derived from ‘ sinoti ', which 
means binding together in Himself without confusion the 
totality of the intelligent and non-intelligent things. The 
expression, ‘ crossing \ occurring in, ‘After crossing this 
bridge also denotes attainment, as, for instance, when it 
is used in the sentence, “ He crosses over the 
Vedanta. 1 ^ '4 


Sutra 32 . Budhyarthah pddavat (346) 

It (i.e., the description of measure) is for the 
purpose of worship, like the use of the word, c pada\ 
elsewhere. 

According to the passages, “The Brahman has four 
feet” (Chhand, Up . III. 18. 2), “ He has sixteen parts ” 
( Pr . Up . VI. 1) and “His one foot is all beings” (R. V . X. 
90. 3), whatever description of measure is given (in 
relation to the Brahman ), that is intended for comprehend¬ 
ing Him, that is, for His worship ; because from such 
passages as the following, “The Brahman is existence, 
knowledge, infinity” ( Taitt . Up<l I. 7. 1), it is ascertained 
that the Brahman , who is the cause of world, is unlimited 
and therefore it is impossible for Him to be Himself 
measureable. It is declared in the scripture that He indeed 
is the cause of the world, as in the following passages : 
“From this aforementioned Self, indeed, the ether 
of space was produced” (Taitt, Up . II. 1. 1); and “He 
desired, ‘May I become many and be born”’ (Ibid- II. 
6.1). Similarly, in the following passage, “Speech is 
one foot, the prana is one foot, the eye is one foot, the 
ear is one foot” (Chhand, Up* III. 18. 2), the teaching 
tfbout speech etc. being a foot (of the Brahman) is 

1094. See also the discussion about the meaning of the word,. 
setu\ in Vol. II, p. 84 and in Note 490 on that page. * 
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intended to relate to the worship of the Brahmitn. This 
(teaching) here also is in the same positionl095 

It may, however, be asked how, in regard to Him 
who is Himself immeasurable, there can possibly be a 
measurable size (even) for purposes of worship.® To this 
objection, he (i.e., the Sutrakdra) gives the answer 
thus: — 

Sutra 33 • SthdnaviJcshdt praka&ddivat (347) 

That worship is appropriate through (the 
association of the Brahman with) particular places, as 
is the case with light etc. 

Through the distinction of limiting conditions wh^ch 
are ascertained as speech and other particular places, there 
arises meditation on a measurable size as associated 
therewith (in regard to the Brahman ), just as the all- 
pervading light, the ether of space etc., through the 
distinction of places like windows, pots etc., are regarded 
in the mind as limited ; this is the meaning. v 

Sutra 34 . U papattcticha ( 348 ) 

Because it is appropriate (to say that the Object 
of attainment is itself the means of attainment). 

It has been stated above that in the passage, “ He is 
the bridge to immortality n (Mund. Up, II. 2. 5), the 
teaching is given about the relation of the object of 
attainment and the means of attainment, and that therefore 

1095. (i) The Purvsha-sfikta sake of meditation, (ii) In the 
statement that all beings consti- place of " The ear is one foot ”, 
tute His one foot must be taken most editions of the S { ribhashya 
really to refer to the true glory read : ” The mind is one foot” 
of the Lord and not to a But the Upanishad text is clear, 
conceptual construction for the 
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tktre it something higher than the means of attainment. 
It is not right to say so ; because it is appropriate for the 
Supreme Person, who is the object of attainment, to be 
Himself the means of attaining Him. For, according to the 
passage, This Self is not attained either by reflection, or 
by steady meditation, or by largely ‘hearing’ the 
scriptures ; whomsoever He chooses, by him alone is He 
reached? to him this Self reveals His own form’* 
{Mund. Up* III. 2. 3), the scripture declares that none else 
can be the means (©^attaining Him than He Himself). 1096 

SQtn 35- TathSnyapratishedhat (349) 

Because, ainailarly another being than the 

Brahman is negatived. 

Again, it hi* beta stated above to the effect that in 
th« fallowing and ether similar passages, “ Whatever is 
higher thin Him " (Svet. Up. III. 10), “The (Divine) 
Person who U higher than the highest’’ ( Muitd. Up. III. 2. 8), 
end '*He is higher than what is beyond the akshara" 
(Ibid. tl. 1. 2), the teaching is given about the difference 
(bttwa+n the Brahman and something higher) and that 
therefore there is a being higher than the highest Brahman *, 
that it not appropriate to say because there itself (in the 
&v$t* Up* where such difference appears to be taught) 
a being who is higher than that Brahman is negatived 
thus; “There is none else higher than Him, there is no 
one who is subtler or greater than Him” (Svet. Up. III. 9). 
Than Him another higher being does not exist ; the 
meaning is that in any form whatsoever there is no higher 

1096. Compare the interpre- end. It is implied that reclernp- 
tation of Mund, Up. (III. 2. 3) tion is solely through His grace, 
given here with that on Vol. I, This is also the basis of the 
p. 18. The Lord is now de- doctrine of prapatti, of absolute 
scribed as the way as well as the faith in and complete self- 
goal, the means as well as the surrender to the Lord. 
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being (than the Brahman). Elsewhere also it ia similarly 
stated: M What has indeed been described as ‘Hot so\ 
greater than It there is nothing else” ( Bfih . Up. II. 3. 6); 
thus the meaning is that there is none other higher than 
that Brahman who has been (previously) described as 
* Not so \ Similarly, we have the passage: ” 'Miere is no 

one who rules over Him : His fame is well known to be 
great” (M.Nar. T.-10). That (Brahman), indeed, is 
referred to as the material cause of the world immediately 
afterwards in the passage beginning with: u All the 
moments were born out of the Person who has the lustre 
of lightning...He created water (and the other elements) 
and both these (worlds, the upper and the lower) ” (Ibid. 
1.8, 10). The statement also, " (Tha passage beginning 
with) ‘It (i.e., the world) is born from the waters’ (Taitt* 
Ar. HI. 13. 1) (and) the eight (riks) beginning with 
‘ Hiranyagarbha * f R . V. X. 121. 1-8) (have to be,read here)” 
(M. A T tf r. I. 12), recognises this Person as the cause of the 
world. I ^ 

It may, however, be asked why the statement, 
u Whatever is higher than Him” (Svtt. Up. III. 10), is 
made ; it is replied as follows. In the preceding passage, 
namely, ” I know this great Person of sunlike lustre who 
is beyond tamas (or the prakfiti) ; knowing Him slone, 
one transcends death; there is no other path for the 
attainment of final release” (Svet* Up. III. 8), it is taught 
that only the knowledge of the Supreme Brahman , who 
is the Great Person, is the means of attaining immortality, 
and that there is no other path for the attainment of 
immortality ; to demonstrate this, the following passage is 
given : “ There is none else higher than Him, there is no 

one who is subtler or greater than Him ; He remains like 

1097. 4.P. points out that the (I. 12) describes the glory of 
use of the two words, 'param' Narsyana. The other reference 
and 'aparam', in &vet. Up. (III. 9) there is to the famous hymn to 
is intended to show that the ‘the Unknown God', who is. 
Brahman has neither an equal, ■ here identified with the Supreme 
nor a superior. The Taitt. Ar. Brahman. He is the Hiranya- 
passage referred to in M. Nar. garbha in the hymn. 
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a tree (eract and steady) in the Highest Heaven ; by that 
Person the whole of this universe is filled completely 
(&v€t. Up • Ill* 9); wherein it is declared that the Person is 
the Supreme Being and that any being distinct from Him 
cannot possibly be the Supreme Being then there is the 
passage :• * 4 Therefore that Being which is higher than all 
others has no form (or body brought into existence by 
karma) and no imperfection (or suffering from karma) ; 
those who know this (Being), they become immortal, while 
those others (who do not know Him) attain misery itself ,r 
(S'vet- Up. III. 10), which concludes the previous teaching 
with reasons. That entity, the Person, that is higher than 
all others, that very entity has no form (or body) and no 
imperfection; because this is so, therefore those who 
know this entity, the Person, they alone become immortal, 
while those others (who do not know It) attain misery it¬ 
self. If it (i.e,, the meaning) were otherwise, there would 
be contradiction of the passage given at the commencement 
(which says there is no other path for the attainment of 
final release); there would also be contradiction of the 
statement immediately afterwards (to the effect that there 
is nothing else which is higher than the Brahman). 

Previous to the passage, “He (i.e., the wise man) 
attains the (Divine) Person who is higher than the Highest’* 
(Mutjd. Up. III. 2. 8), the following passage is given in the 
context: “He is higher than what is higher than the 
akshara ” {Ibid. II. 1. 2); that is to say, that which is 
higher than the akshara, or the undifferentiated j prakfiti, 
is the collective individual self, and He who is higher than 
that collective individual self is the Supreme Person who 
is possessed of the qualities of being invisible etc. and 
who is omniscient; He alone is here also stated to be 
higher than the collective individual self in the statement 
that He is higher than the Highest. 1098 

1098. The purvapaksha takes regards Murid. Up. (II. 1. 2), it is 
‘tato’ in Svet. Up. (III. 10) as 'than discussed at some length in 
Him’. According to Ramanuja, Vol. II, pp. 51-64. 
the meaning is 'therefore'. As 
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Sutra 36. Anena 

sarva gatatv amayamai abdcidibhyah (^50) 

That all things are pervaded by Him® is made 
out by such texts as those relating to His all¬ 
pervasiveness (whence it follows that there is none 
else higher). 

By Him, that is, by the Brahman, that all things are 
entered into, that is, that the whole world is pervaded, is 
made out by the texts relating to His ayfitna , that is» 
the texts denoting His all-pervasiveness; which (all- 
pervasiveness) makes known that there is none higher 
than Him. Indeed, the texts relating to His all¬ 
pervasiveness are : “By that Person the whole of thi* 
universe is filled completely ” ( Svet . Up. III. 9); 
“Whatever thing there is in this world either seen or 
heard, Narayana pervades all that within and without and 
so remains for ever ” (M. N<*r.X 1.5); “That which the 
wise perceive as the source of all beings is the eternal, the 
sovereign, the all-pervading, the extremely subtle and the 
Imperishable One ” ( Muiid . Up. I. 6). By the expression 
1 adi' (in th e Sutra, rendered as ‘such as’), the following 
and other such texts arc accepted: “ All this indeed is 
the Brahman M (Bfih. Up. IV. 5. 5) and “The Self alone 
is all this ” (Chhond ■ Up. VII. 25. 9) . 1099 

Therefore, this Supreme Brahman Himself is higher 
than all (else). 


1099. While the previous 
aphorism refers to scriptural 
texts disproving the phrva- 
paksha view that there is an 
entity higher than the Brahman , 
this has in view texts supporting 
the author of the Shir as. Perva¬ 
sion is here taken to imply 
sovereign control. Similar texts 
may include those denying 


entities other than the Brahman, 
those describing Him as support¬ 
ing and ruling, along with 
pervading, the world, and those 
equating Him with the world. 
All these become concordant 
and clear when the Brahman is 
perceived to be the soul and the 
world as the body. 
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ADHIKARANA VIII 

• 

PHALADHIKARANA 

* WI%: 

Sutra 37, Phalamata upapatteh (351) 

From Him are produced (all) the results because 
it is appropriate. 

With the object of producing the desire for 
worshipping the Brahman } it has been stated above that 
the individual self in all its conditions is full of evils, that 
the Supreme Person who is the object of attainment is free 
from all that is evil, is the inexhaustible mine of all 
auspicious qualities and is higher than all (else). After this* 
He (i.e., the Sutrakara ), having in view the teaching about 
(the) worship (of the Brahman ), declares that for those 
worshippers the result of worship—(the result) known as 
salvation which consists in attaining Him—is given by 
that same Supreme Person. Through parity of reasoning, 
the fruits which are taught (as pertaining to the rituals,) in 
the dastras and which belong both to this world and to 
the next, result from Him alone ; that is, they result from 
the Supreme Person. So the expression, 4 results from 
Him J is used as common to both. 

Why is this so? Because it is appropriate.” Indeed* 
that very same (Brahman ), who is omniscient, who is all- 
powerful, who is very greatly noble and generous, when 
He is worshipped by sacrifices, gifts, oblations and the 
like and also by loving meditation, desires to give (to His 
worshippers) the totality of the enjoyments of both this 
world and the next, and also desires to give final 
beatitude which consists in attaining His own essential 
nature. Indeed, karmas (i.e., actions or rituals), which 
are non-intelligent and which perish in a moment, are 
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incapable of being the mean* of attaining the fruit that 
comes into existence at a later time. 1100 


sr?r??rnir 

Sp 

Sutra 38* & rutatvachcha (352) 

Because also it is so declared in the scriptures. 

Indeed, it is declared in the scriptures that He (the 
Brahman) Himself gives the fruits consisting of enjoyment 
hare and of final beatitude, as in the following passages :— 
“ Indeed, that same great unborn Self is the giver of food, 
the giver of wealth 0 ( Brih . Up. IV. 4. 24); and “ He 
Himself gives bliss ” ( Taitt* Up* II. 7.1). 

Now he (i e., the Sutrak<*ra) states the prima facie 
view of tiie opponent here thus :— 

sfp? srmfsFCrr nsr 

Sutra 39* Dhannam Jaiminirata tv a (353) 

For the very same reason, Jaimini considers 
dharma (or religious actions themselves as producing 
the fruits). 

For the very same reason, that is, because it is 
appropriate to say so, and because also it is so declared 
in the scriptures, the teacher, Jaimini, is of opinion that 
religious actions themselves, namely, sacrifices, gifts, 
oblations and the worship through loving meditation, 


1100. In the aphorism, the 
expression "results” is used and 
not'final release'. This implies 
that all rituals are of the form of 
the worship of the Brahman , that 
He grants all the fruits thereof, 
and that even one desirous of 
final release should think of Him 

III S.B.—35 


in this light. The Purva- 
Mimnmsn, dealing with rituals, 
has concluded that their fruits 
are attained mediately by means 
of something else. This is 
determined to be the Brahman 
here. 
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yi«ld (their) fruits. Indeed, in the world, the activity 
of agriculture and the activity of massaging the body are 
themselves seen, directly (in the second case) or indirectly 
(in the former), to give their fruits. Similarly, in the Veda 
also, even though sacrifices, gifts and oblations arc not 
directly the means of attaining any fruits (thereof)> 
indirectly, through producing the apurva , it is appropriate 
for them to be the means of producing the fruits thereof, 
Accordingly, the following and other such scriptural 
passages, “He who is desirous of Svarga should sacrifice 
( Taitt . Br. I. 5. 11. 2), declare that sacrifices have to be 
performed for attaining Svarga, which is the object sought 
to be attained, and at the same time they show that, owing 
to the failure of accounting for it in any other manner, they 
are the means of attaining the fruits through the medium 
of the apurva. * 

Sutra 40. Purvantu Badarayano hetuvyapade$dt (354) 

Badarayana, however* is of opinion that the 
former view is correct, because it is taught with 
reason (that He is the giver of fruits). 

The word, ‘ however h sets aside the above prima 
facie view. The venerable Badarayaija is opinion that, as 
previously stated, the power of giving fruits belongs solely 
to the Supreme Person. Why ? “ Because it is taught with 
reason (that He is the giver of fruits)/ 1 * That is, because 
the word, * yaga \ is derived from the root, ‘ yaj \ which 
refers to the worship of the gods ; and the gods of fire, 
air etc., who are the objects of worship through sacrifices 
etc., which are the means of worshipping the gods, are 
themselves taught in the passages respectively relating 
to them as being the givers of particular fruits, as in the 
following and other similar passages: “One who is 

1101. Jaimini’s view, as set the concept of apiirva is neces- 
out here, is refuted in the next sary and is not inconsistent with 
sutra. Here it is claimed that the scriptures. 
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desirous of prosperity must sacrifice a white animal as 
sacred to Vayu (or the god of air). Indeed, Vayu is the 
quickest moving deity ; him, with the portion due to him, 
does he (i.e., the sacrificer) approach; he himself (i.e., 
Vayu) causes him to attain prosperity ” ( Taiit . Sam* 
II. 1. 1. 1). 

In the case of one who is desirous of fruits, the 
teaching given about the mode of their (i.e., of such 
sacrifices etc.) being the means of attaining fruits which 
are the objects sought to be attained, is undoubtedly 
dependent upon the injunctions, and therefore there need 
be no doubt that the teaching is not related to those 
(injunctions). And because the mode of the means of attain* 
ing fruits, which is thus dependent, is ascertained from the 
scripture itself, those who rely on authoritative proof do 
not tolerate abandoning this (namely, the view that the 
gods are the givers of fruits) and assuming the apurva 
which is not dealt with in the scriptures. The imperative 
verbs etc. denote that which is established at the time of 
learning the meanings of words asd which is also proved 
by the science of grammar, namely, that in regard to the 
sacrifice etc., which are the means of worshipping the gods 
the primary meanings (of the words signifying them) as* 
signified by their grammatical bases, are capable of being 
accomplished through the activity of the agents (of actions 
like sacrifices); anything else which is supersensuous 
(like the apurva ), they do not denote; this has been already 
explained (in the first AJhikarana of Chapter I). 1 102 

In this very manner, from the scriptural passage, 
“Indeed, Vayu is the quickest moving deity “ ( Taitt* 
Sum. If. 1. 1. 1), it is made out that Vayu etc. are also 

1102. That mantras and artha- called. The root, ' yaj ’ (to 
vadas need not be taken to sacrifice) implies, net a bare 
mean what they say is a well- commandment, nor a command- 
known doctrine of the MTm.nn- ment together with an assurance 
sakas. They argue that only the about the creation of apurva by 
injunctions to perform rituals its performance, but propitiation 
have significance. This is of a particular god dr gods 
refuted here, and the refutation directly and of the Supreme 
in Vol. I, pp. 224-5, is also re- Brahman indirectly. 
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givers of fruits. That the Supreme Person Himself, in 
the form of Vayu etc., is the object of worship and is the 
giver of fruits is declared in the scriptures thus: “ He 

who is the support (lit, navel) of the universe accepts (as 
worship)# all rituals which consist of sacrifices etc. 
(enjoined in the Vedas) and secular charitable actions (like 
digging wells), both those already performed and to be 
performed in many ways. He (i.e., the Brahman) 
Himself is Agni, He Himself is Vayu, He Himself is the 
moon-god” ( M . Ndr. I. 6-7). In the Antarydnii- 
Brdhtnana (i.e., BTih . Up. III. 7), it is declared—“He who 
dwelling in Vayu (is within Vayu).... He who dwelling in 
Agni...He who dwelling in the sun...” (Erik* Up. 
III. 7. 7, 5, 9). 

This is also stated in the following passages from the 
Smfiti :— u Whatever loving devotee desires to worship 
with faith whichever form (of a god, which is really a 
form ©f Myself), to each such person, I give firm faith in 
respect of that form. He, possessing that faith, desires 
the worship thereof, and obtains therefrom his desires as 
prescribed only by Myself” ( B . G. VII. 21); and ”1 am 
also indeed the enjoyer as well as the Lord of all sacrifices’* 
{Ibid. IX. 24). The word, 1 Lord \ means that He is the 
giver of fruits. Also there are these passages: “ Those 
who worship the gods go to the gods ; and those who are 
My loving devotees come to Me" (Ibid. VII. 23); “And 
those who worship Me go to Me** (Ibid. IX. 25). 

In the world through agriculture etc. people obtain 
particular objects of varied kinds *, then they honour 
the king directly or through (his) servants with those things; 
and the king so honoured is seen giving fruits suited to 
each particular kind of homage. The Vedanta texts, 

1103. The king corresponds Brahman through the propitia- 
to the Brahman, his subjects to tion of the gods. Directly 
the worshippers. Honouring the honouring the king offers a 
king through his servants is like parallel to directly worshipping 
the indirect worship of the the Brahman. 
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however, deal first with the Supreme Person, who has 
transcended the fitness for being the object of all other 
sources of knowledge (than the scripture), who is devoid 
of even the smallest trace of all that is evil like ignorance, 
and who is an ocean of innumerable noble qualifies which 
are natural to Him and are unsurpassed in excellence; 
they then speak of the forms of His worship comprising 
sacrifices, gifts and oblations, and of (direct) acts of 
worship consisting of prayer, obeisance, adoration 
through narration (of His glory), singing, paying homage 
(to His images) and meditation; and (they speak) of 
worldly enjoyments and final beatitude proceeding from 
the Supreme Person so worshipped ; thus all thing s 
(in the Vedas) are consistent. 



PART III 


* ADHIKARANA I 

SARVAVEDANTAPRATYAYaDHIKARANA 

Sfiira 1. Sarvavcdantapratyayam 

chodanadyavi$e$hcii (355) 


That (meditation) which is known from all the 
Vedanta texts (is one only) because there is no 
distinction in regard to the injunction etc. (relating 
to it in all the Vedanta texts). 

Whatever has to be stated for producing the desire to* 
worship the Brahman has been stated above up to the 
power of the Brahman as the giver of ail fruits. Now, with 
the object of determining the difference and identity 
among the qualities (of the Brahman which are meditated 
on) in various forms of meditation on the Brahman » the 
considerable question of the distinction and non- 
distinction among those forms of worship is started at the 
very beginning here. At first, however, the question that 
is taken up for consideration is whether the forms of 
worship which are known as the Vak<vanara etc., which 
(in regard to names and fruits) are one only, and which 
are related in many branches (of the Veda), are one and the 
same form of meditation, or whether there is a distinct 
form of worship in each branch. It is properly arrived at 
by reasoning that the form of meditation is distinct in 
each branch ; because its repetition without distinction as 
also its occurrence in different contexts, serves to 
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di*tinguish it; because also these two features cannot be 
avoided in the case of different branches.^H04 

For this very reason (i.e M the difference of meditations) 
the rule is appropriate which restricts the teaching of the 
meditation only to those followers of the the Atharva 
branch who have carried out the iirovrata ceremony as 
stated in this passage : “ One should teach the meditation 

on the Brahman only to those by whom the ceremony of 
iirovrata (which requires carrying on the head a veasel 
containing burning charcoal) has been performed 
according to the idstras ” (Mu/nl. Up. III. 2. 10). Indeed, 
if the forms of meditation were one and the same, then 
the ceremony of iirovrata t which is the preliminary to 
adopting that form of meditation, has to be adopted by 
the followers of all the other branches, and in 
consequence, the restrictive rule (given above) will have 
been inappropriate.! 105 

If it be so arrived at, it is stated in reply thus : 
“ That (meditation) which is known from all the Vedanta 
texts is one only”. Why 1 u Because there is no distinction 
in regard to the injunction etc. (relating to it in all the 
branches)”. ‘Chodana\ surely, is the injunction which is 
the particular meaning of verbal roots and which is of the 
kind that is expressed in Vedic sentences by such words as 
‘ up Q sit a ’ * vidyiit * etc. (each of which means a command 
to worship). By the expression, ‘etc.,’ occurring in the 
aphorism here, what are denoted are the connection with 


1] 04. Scripture is believed to 
be free from tautology, and if a 
text is repeated in the same 
context or elsewhere, it is taken 
to have a new or additional 
significance. Hence repetition 
implies difference, 

1103. This section makes use 
of the conclusion established in 
a section of the Pur. Mim. (in 
II. 4.). Since Ramanuja holds 


the Pur. Mim. and the Vedanta 
to be one instra, he points out 
an additional doubt justifying 
this section. This relates to the 
restrictive rule of the Atharvani- 
kas, confining the teaching of 
the Brahma-vidya to those who 
have performed the iirovrata. 
The answer is that what is 
restricted is not the worship of 
the Brahman, but the study of 
Veda. 
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results, form and name, which are given under the 
aphorism (in the Pur . Mint,) which belongs to the section 
that relates to different branches (of the Veda) and which 
runs in this wise:—“(In all the branches) it (i.e., the 
ceremony known as agnihotra etc.) is one only, because 
there is no distinction about it as regards connection with 
the result, its form (characterised by the material offered 
and the deity invoked), its injunction and its name r> (Pur, 
Mlnu II. 4. 9). As these injunctions eto. are not 
distinct, the same meditation is recognised in another 
branch of the VedaM^ 

Accordingly, the injunction to the effect, ** One 
should worship the Vai&vanara M in the Chhandogya and 
V5jasaneyaka texts surely is one and the same ; the form 
of meditation which is a synonym of knowledge and 
whose essential nature is determined solely by the object 
of worship is not different, because the Vai£vanara who 
is the object of worship is identical (in both), and therefore 
their forms are not distinct ; the name, also, that it is 
meditation on the the VaiSvanara, is not distinct; and the 
connection also with the fruit in the form of the attain¬ 
ment of the Brahman is not distinct in both. There is 
identity of the form of meditation (in different branches), 
inasmuch as it is recognised as one and the same in a 
different branch by the above (marks). 

It bos been stated above that owing to its repetition 
without distinction in different branches, and owing to the 
different contexts in which it occurs, there is distinction 
in regard to the matter that is taught in the injunction and 
that therefore there is no identity of meditation. This 
objection is reiterated and then refuted thus. 


1106. Pur . M%m. (II. 4. 9) with or different from another, 

refutes the view that the agni- These are here sought to be 

hotra etc. are different in applied to the forms of medita- 

different branches of the Veda, tion taught in the Upanishads . 

The criteria are here laid For the additional doubt here, 

down for deciding whether a see the previous Note, 
particular ritual is identical 
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Sutra 2. BheJannetichedekasydmapi (356) 

If it be said that, owing to distinction (due to 
repetition), there is no (identity among the forms of 
meditation) (it is not so); even in regard to one and 
the same form of meditation (repetition is possible 
on account of the distinction of persons learning it). 

It may said that, owing to repetition in all the 
branches without distinction, and owing also to the 
different contexts in which it occurs, there is distinction 
in regard to the matter that is taught in the injunction, 
and therefore there is no identity of the form of meditation. 
If it be so held, it is replied thus : Even in the case of one 
and the same form of meditation, repetition without 
distinction and the different contexts appropriately 
fit in. 

Indeed, there is distinction in regard to the thing 
enjoined, and thence distinction in meditation, tvherever 
repetition and different contexts are found in regard to 
one and the same learner, because it is impossible to 
account for it otherwise ; but where learners are different, 
repetition etc. are appropriate for their learning, and 
hence a different subject-matter for the injunctions is not 
possible. 

It has been stated that, since a restrictive rule is found 
about the teaching of the meditation only to those 
Atharvanikas who have performed the iirovrata 
ceremony, distinction is seen in regard to the forms of 
meditation. To this (objection), he (i.e., the Sutrakdra) 
replies thus : 

% HJTrsrr^sfvHFrrcrsa- 

frfe’TJT: 

Sutra J. Svddhydyasya tathdtve hi Samachare 

1 dhikdrdchcha savctvachha tanniyamah (357) 

III S.B.—36 
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That restrictive rule indeed is in regard to the 
study of the Veda being so, because there is an 
extended application (of this rule) in the (work 
called) Samacbara ; it (i.e., the restrictive rule) is as 
in the case of the saw oblations. 

This cannot be, namely, that the perception of the 
restriction connected with the iirovrata in regard to 
teaching shows distinction in regard to the forms ©f 
meditation—because the iirovrata is not preliminary to a 
form #f meditation. “ The restrictive rule indeed is in 
regard to the study of the Veda being so that is, for 
the sake of the study of the Veda being established to be 
so. The restriction connected with the iirovrata in regard 
to teaching is indeed for the purpose of establishing that 
(on the part of students) there should be the possession 
of the refinement produced by it (i.e,, the ceremony) : it 
(i.e., the restriction) does not apply to the meditation. 

Why is this so? Because, as stated in the passage, 
** One who has not performed the ceremony (of the 
iirovrata) should not study (it) r * ( Mund . Up. III. 2. 10), 
it (i.e., the ceremony) is associated with the study of the 
Veda. “ Because there is an extended application (of this 

rule) in the Satndcha ra” ; because it is extended in the work 
known as the Samachdra thus : “ This, also, (in addition 

to the iirovrata) is explained as a ceremony relating to the 
Veda ” (?).* 107 In the sentence, “One should teach the 
Brahma-vi d yd only to them"’ (Mund. Up. III. 2. 10), the 
reference is to the study of the Veda. That restrictive 


110T. B. P points out that in 
the quotation from the Sama- 
ch&ra, while Rsmanuja reads 
1 Vedavratena', S'aukara appears 
to read 'Vedavratatvena \ The 
former is said to be according 
to Bodhayana’s Vritti. The 
Samn char a first deals with the 
iirovrata as a ceremony con¬ 


nected with the study of the 
Vedas. Then, taking up another 
ceremony, it applies to it the 
principles of interpretation 
already used in connection with 
the iirovrata, and states that this 
latter ceremony has to be 
explained as a Vedavrata. 
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rule is, as in the case of the xava sacrifices. For instance, 
the oblations called * sava \ from the ritual of the seven 
suns etc. to the iatodana , are connected with the only 
one fire of the Atharvanikas and are offered in that fire 
alone, and not in the three fires.1 108 • 

Sutra 4. Dartiayati cha (358) 

It (i.e., the scripture) also shows (all 
meditations to be one). 

The scripture also shows that the (same) meditation 
is to be known from all the Vedanta, texts. Accordingly, 
in the following passage from the Chhandogya, it is stated, 
41 What exists within that (subtle ether), that (i.e., the 
subtle ether and what is inside it) has to be sought after 99 
(Chhdnd . Up, VIII. 1. 1) ; and then, preceded by the 
question, “What is that which is there V* (Ibid- VIII. 
1. 2), it is declared that the Supreme Self as possessing 
the eight qualities of being free from sin etc. has to be 
worshipped within that. In the Taittiriya passage also, 
depending upon a reference back to what has been already 
stated, that is, on what is found in the Chbandogya , it is 
thus stated: “There too (in the heart), what is subtle, 
(like) space (immeasurable) and free from sorrow (and all 
other imperfections)—(namely, the Brahman) — and what 
is inside Him, that has to be worshipped ” ( M.Ndr . 
X. 23). Thus the worship of the Supreme Self as 
associated with the eight qualities of being free from sin 
etc. is stated. This can be appropriate only through the 
transfer of the collection of qualities (from the one 

1108. The seven suns are Palanga, Svaniara, Jyotishmant 
referred to in the Atharva and Vibhi.sa. * For the three 
Samhiti (XIII. 3. 101 and the fires, see Note 439 in Vol. II. 
Kathaka Samhitn (XXVII, 9). In For the sava ritual and the 
Taitt, Ar. (I. 7) they are named Satodana, see the Glossarial 
as Aroga, Bhrnja, Patara, Index. 
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context t® the other), on account of the forms of 
meditation being identical in both (context s).l'I09 


Having in this manner confirmed the unity of the 
forms of meditation with the help of the principle 
established in the section (in Pur . Mim.) relating to 
different branches (of the Veda), he (i.u., the Sutrak^ra) 
states its application thus :— 

Sutra 5- Upasamhdro ‘ artkabheddd- 

vidhitieshavatsamdne cha (359) 

Even when it (i.e., the meditation) Is the same 
(in all the Vedanta texts), there has to be the transfer 
of the constituent elements (of the meditation in one 
context to another context), because there is oneness 
of purpose, as is the case with the auxiliaries of an 
injunction. 

In this manner, the form of meditation in all the 
Vtddnta texts being the same, the constituent element* 
(of the meditation) given in one Vedanta context have to 
be transferred to a different Vedanta context. Why T 
“Because there is oneness of purpose, as is the case with 
the auxiliaries of an injunction.” Just as the elements 
mentioned in the Vedanta as auxiliary to the injunction 
about the VaHvanara, Dahara, and other (yidyds or 
modes ©f meditation), owing to their connection with 
those vidyd$> are adopted in practice with the object of 

1109. In Chhand. Up. (VIII. 1), eight qualities mentioned in the- 
meditation on the subtle ether in Chhand. Up. are not stated. The 
the heart as the Brahman word. ' visoka \ meaning one 
associated with the eight quail- who is free from sorrow, may 
ties of being free from sin etc. suggest them. Ramanuja's point 
is taught. See the Daharndhi- is that the two vidyas being 
karana in Voi. II, (pp. 120-144). identical, the eight qualities are 
A similar meditation is enjoined to be transferred, 
in M. Nur. (IX, 23). Here the 
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accomplishing their purpose, which is to be of help to 
them (i.e., the vidyds )—so also, even that element which 
is mentioned in another Vedanta context, owing to its 
being related to that vidyd (described there), # has to be 
transferred for use (here), because there is no difference 
in regard to its helpfulness (in the two contexts). The 
word, 1 cha\ (in the Sutra , rendered as ‘even’) shows 

emphasis.HIO 


ADHIKARANA II 

ANYATHaTVADHIKARANA 

Sutra 6 . Anyathatvam tiabdaditi 

chenndvi^eshdt (360) 

If it be said that it is otherwise (with the 
meditation on the Udgitha as taught in the hrihadara- 
nyaka and Chhandogya Upanishads) f it is replied that 
it is not so, because there is no distinction (between 
the opening passages dealing with the vidya in the 
two Upanishads). 


It has been stated above that there is oneness of 
vidya, when there is absence of any distinction in 
relation to the injunction etc., and that if there be such 
oneness, the transfer of the constituent elements (from 
one vidya to another) has to be made. Hereafter, in 
regard to certain vidyds, it is definitely determined after 


1110. The constituent ele- such a case, the constituent 
ments of every meditation are elements of each are helpful to 
accepted as being helpful for its the other. Thus their transfer 
purpose. When two meditations from the one to the other and 
have the same name and subsequent combination become 
purpose, they are identical. In necessary. 
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careful investigation whether the * injunction and the other 
particulars which form the means of the recognition of 
the identity (of those vidyds) exist or not. 

Both # the Vajins and the Chhandogas have the 
Udgithavidyd. As regards the Va jins y the context 
begins, “The sons of Prajapati are of two kinds, the god* 
and the demons ” ( Bfih . Up. I. 3. 1); and then it proceeds 
thus: “Indeed, those gods said, *Ojoy, we will 
conquer the demons through the udgitha in the 
sacrifices (Ibid.)', here the proposition started is the 
destruction of the demons; and then it is stated that if 
the udgitha is meditated upon as certain objects which 
begin with speech and end with the mind, then, there 
results defeat at the hands of the demons ; then in the 
passage which begins thus, “ Then, indeed, they spoke to 
the principal prana (or vital air) (Ibid. I. 3. 7), it is 
stated that through meditation upon the udgitha as the 
prana the defeat of the demons will take place ; then 
lastly in the following passage, “He who knows thus—he 
becomes superior to himself; his enemy, hating (him), 
gets defeated ” (Ibid.), the meditation on the udgitha as 
the prana is enjoined for the purpose of defeating the 
enemy. 

In the same manner, as regards the Chhandagas also, 
the context begins thus: “Indeed, where the gods and 
demons fought each other f> ( Chhand ♦ Up. I. 2. 1); and it 
then proceeds thus: “Then, indeed, they brought the 
udgitha and said, ‘We will kill them through this 
(]bid.)\ here the proposition that is started is the defeat 
of the demons ; then, as is the case with them (i.e., the 
Vajins ), it is stated that evils will result if the udgitha is 
meditated upon as speech, etc.; then in the passage 
beginning with, “Now, indeed, whoever is the principal 
prdna , that they worshipped as the udgitha" (Ibid- 
I. 2. 7), it is stated that, through meditation upon the 
udghha as the prdna , there will result defeat to the 
demons ; and lastly, in the passage beginning with, “Just 
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as a lump of clay, on reaching a piece of stone, is 
destroyed, so also, he who desires to do evil to one who 
knows thus gets destroyed ” {Ibid* I. 2. 8), meditation on 
the udgitha as the prana is enjoined for the purpose of 
defeating the enemy. • 

Although there is not any grammatical suffix indicative 
of a scriptural injunction relating to meditation, yet there 
is a scriptural affirmation of it (i.e., the udgitha) being the 
means of attaining fruits, and therefore an injunction 
relating to meditation will have to be assumed. The 
Udgitha-vidya is for the benefit of sacrifices, and thus has 
as its result the eminent success of the sacrifice ; yet, its 
(another) result, which is set out in the glorificatory 
passage and is not contradictory of that (first-mentioned 
result), has to be undoubtedly accepted : this has been 
established in the DevatadhikaranaM 

Here the doubt is raised whether there is oneness of 
vidyd or not, What is it that is properly arrived at by 
reasoning? That there is oneness of vidyd . Why? 
Because, in both the contexts, that udgitha itself, which 
has assumed the character of the prana, is declared as the 
object of worship, and hence there is no distinction 
between them in respect of the injunctions etc. Surely, 
the connection with the result is of the nature of the 
defeat of the enemy and is therefore not distinct (in either 
case) ; there is oneness as regards the object of worship, 
which is known as the udgitha that has assumed the 
character of prdna , and hence the form is not distinct (in 
either case); and the commandment also, which is 


1111. The Udgitha- vidya 
(which is meditation on the 
udgitha , a feature of the suman , 
as the syllable Om) leads to the 
eminent success of the rituals of 
which it is a part. At the same 
time, it can also bring about the 
defeat of the enemies, as stated 
in the arthavada passage. See 
Chhnnd . Up. (I. 1. 10) and 


Ved. Sut. (ffl. 3. 41.). That 
the arthavada passages mean 
what they say has been establi¬ 
shed in the Devatddhikarana 
(Vol. II. pp. 147-154). Compare : 
“Moreover, by describing an 
excellence which is non-existent, 
there cannot arise a stimulation 
(for the performance of any 
work) 1 ’. (Vol. II, p. 151). 
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associated with the meaning of the root, ‘ vid 1 (to know), 
is the same in both cases ; the name also as the Udgltha- 
vidya is not distinct. 

Here* under the semblance of one who establishes a 
correct conclusion, he (he., the Sutrakcira) raises 
objections and then refutes them thus: “If it be * aid 
that it is otherwise (with the Udgltha-vidyd , as taught in 
the Brihadaranyaka and Chhdndogya Upanishads ), 
because the scripture says so, it is replied that it is not so, 
because there is no distinction (between the opening 
passages dealing with the vidyct in the two Upanishads) 

( Ved- Sut . III. 3. 6)/H2 What has been stated to the effect 
that there is oneness of vidyd, that is not appropriate, 
because there is distinction in the form. Indeed, the 
distinction of form is made out from the scripture itself. 

For, in the Vdjasaneyaka , there is the passage: 
“ Then, indeed, they asked the principal prdna, ‘Do you 
sing (songs) for us/ Agreeing to do so, this prana sang 
(songs) for them ” ( Bfih . Up. I. 3. 7); here, through the 
meditation as the prdna on the agent of the act of singing, 
the defeat of the demons is stated to take place ; then, in 
the passage, “ He who knows thus” (ibid-), meditation 
on the agent himself as the prdixa is made out by the 
word, ‘thus*. In the Chhdndogya , there is the passage: 
“ Now, indeed, whoever is the principal prdna , that they 
worshipped as the udgltha ” ( Chhdnd . Up. I. 2. 7) ; here 
it is stated that the defeat of the demons takes place 
through the meditation as the prdna on the udgltha 
which is the object of singing ; then, in the passage, “ He 
who desires evil to happen to one who knows thus ” 
(ibid.), by the word, ‘thus’, meditation as the prdrta 

1112. This is a parvapaksha condemns it In form, there- 
aphorism, setting up a prirna fore, it looks like a siddhcmta 
facie view which is refuted later, aphorism, while it is not really 
But *it takes note of a possible so. 
criticism, sets it out and then 
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on the udgitha,V7 hieh is the object (of singing), is enjoined. 
Thus, distinction in form (between the two meditations) is 
clear, on account of the scriptural declaration of 
meditation as the prana on the agent in one context and 
on account of the scriptural declaration of meditation as 
the prana on the object in another context. Anti if there 
be distinction of form, then the object enjoined is also 
distinct; and therefore the mere non-distinction in regard 
to the injunctions etc. is of very little consequence ; 
hence there is difference between the (two) vidyds . 

If it be so held, it is replied that it is not right to say 
so; “because there is no distinction Indeed, without 
any distinction whatsoever, in both the contexts, in the 
very beginning, the defeat of the enemy as being effected 
through the instrumentality of the udgitha is set forth. 
In the Vajasaneyaka , at the beginning it is thus declared : 
“Indeed, those gods said, ‘O joy, we will conquer the 
demons thr®ugh the udgitha in the sacrifices’ ” ( BTih • Up, 
I. 3. 1). In the Chhdndogya also, it is given thus : “Then, 
indeed, the gods brought the udgitha , and said, ‘We 
will kill them through this 7 ” (Chhdnd.Up. 1.2.1). 
Therefore, in order not to contradict the beginning of the 
context, in the passage, “This prana sang (songs) for 
them ” ( Brih . Up . I. 3. 7), the udgitha , which has assumed 
|Jie character of the prana and is the object of (the act of) 
staging, is itself spoken of as the agent with a view to speak 
(about it) very conveniently, just as, in relation to cooking 
etc., the rice being cooked is spoken of as the agent (i.e., 
as cooking). Otherwise, the word * udgitha' > which 
occurs in the beginning of the context (in ‘through the 
udgitha ’), would have to have an implied significance as 
the agent (or the singer of the udgitha). H* 3 Therefor®, 
there is oneness of the vidyds . 

1113. The point here is that, of the udgitha in one 
by virtue of the opening Upanishad has to be understood 
passages in both the Upanishads in a secondary or figurative 
referring to the udgitha, the sense, so as not to contradict the 
later reference to the singer opening statement. 

Ill S.B.—37 
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If it be so arrived at, we give the reply as follows:— 

st m 

Sotra 7. Na va prakaranabhedat 

t parovariyastvddivat (361) 

But, indeed, it is not so, because there is the 
distinction of contexts, as is the case with (the 
meditation on the pranava as the Brahman associated 
with) qualities like that of being better than the 
most excellent (which is different from another 
meditation on the pranava as the Brahman associated 
with other qualities). 

The words, 4 but indeed set aside the above view. 
This, however, cannot be, namely, that there is oneness 
of the vidyds. Why? “Because there is distinction of 
contexts In the passage, “ One should meditate on the 
syllable, 4 Om\ as the udgitha” ( Chh&nd . Up . I. 1. 1), 
the syllable, ‘ Om\ which is the original subject of 
discussion and which is a component of the udgitha, is 
introduced; then, beginning with the passage, 44 (All) this is 
the explanation at length of that very syllable, indeed ” 
(Ibid. 1. 1. 10) and “Indeed, where the gods and the 
demons fought each other” (ibid- I. 2. 1), the narrative 
proceeds to, “Now, indeed, whoever is the principal 
prana , that they worshipped as the udgitha{Ibid. 
I. 2. 7); here the Chhandogas read in their scriptures that 
the worship relates to the syllable, 4 Om\ which is a 
component part of the udgltha . 

As regards the Vdjins , however, there is no such old 
context, and therefore in the passage, 44 O joy, we will 
conquer the demons through the udgitha in the sacrifices’* 
(Brih-Up. 1.3. 1), the udgitha is introduced; then they 
read in their scriptures the following passage, “Then, 
indeed, they asked the principal prana , 4 Do you sing 
(so'ngs) for us }>> (Ibid. I. 3. 7), as relating to the whole of 
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the udgitha * Therefore, ©wing to the distinction of 
contexts, there is distinction of the objects enjoined; 
where there is distinction of the objects enjoined, there is 
distinction of the vidyds ; thus there is no oneness of the 
vidyds* 1H4 

Moreover, in the passage, “Now, indeed, whoever is 
the principal prana , that they worshipped as the udgitha 9 
( Chhdnd • Up. I. 2. 7), the syllable, 4 Om\ itself, which is 
a component part of the udgitha , which was earlier 
introduced as the subject-matter of the context, and which 
has assumed the character of the prana, is the object of 
worship for the Chhandogas. But, as regards the Vajins , 
the singer (or the udgatfi ), who is the agent of the whole 
song (or the udgitha ), has to be meditated upon as the 
prana . In the passage, “Then, indeed, they asked the 
principal prana , ‘Do you sing (songs) for us\ Agreeing to 
do so, this prana sang (songs) for them ” ( Brih . Up . 
I. 3. 7), the superimposition of the prana upon the 
udgitha is indicated; then, in the passage, “He who 
knows thus” (lbid*)> that very udgitha which has 
assumed the character of the pydn a is enjoined as the 
object of worship. For which reason also, there is the 
distinction of form between the two vidyas . 

It should not, however, be supposed that, when the 
udgitha is enjoined as the object of worship, there is 
contradiction of the beginning of the story set out in the 
statement, “ We will conquer them through the udgitha '* 


1114. The udgitha is the 
second of the five parts of a 
si man. Its singing is begun 
with the chanting of the syllable, 
'0m'. Thus this syllable is a 
part of the udgitha. The medi¬ 
tation on the udgitha, started in 
Chimnd. Up. (I. 1), is expressly 
concerned only with the 
syllable, ‘Om\ and not with the 
whole of the udgitha. The story 
given in I. 2 may be taken as an 


elaboration of the glory of the 
meditation earlier described, 
(‘Upavyakhyana * in I. 1, 1 & 10 
has been glossed as an account 
of glory and fruits). In Bfih. Up. 
(1. 3), the whole of the udgitha 
and not merely the syllable, 
'Oiri, is the theme. Thus the 
difference of contexts makes the 
two opening passages different, 
in spite of apparent similarity. 
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( Brih. Up. I. 3. 1), because, in the case of the meditation 
on the singer, the udgitha which is the object of the song 
is necessarily required, and therefore it is also the cause of 
the fruit which is described as the defeat of the enemy. 
Hence, tiiere is distinction between the two vidyas owing to 
their distinction of forms: thus, even though there be no 
distinction in regard to the injunctions etc., there is no 
oneness of the vfiytfs. 1115 

“As is the case with qualities like that of being better 
than the most excellent’\ Just as even in regard to one 
and the same branch (of the Veda% though there is 
similarity with the injunction to meditate on the syllable, 
‘ Om ’, forming a component part of the udgitha, as the 
Supreme Self, the injunction relating to the meditation on 
Him as associated with qualities like that of being better 
than the most excellent is a different matter from the 
injunction to meditate on Him as the Person of golden 
colour. 1116 


Sutra 8 . Samjnatafchettaduktamasti tu tadapi (362) 


1115. The aphorism contains 
the intensive particle, 'va, 
rendered as 'indeed’. To bring 
out its force, Ramanuja points out 
that the very objection which- 
was anticipated and sought to be 
answered in the previous 
aphorism remains valid and 
disproves the purvapaksha case. 
The exegetical rule that accords 
importance to the opening 
passage does not mean that 
anything not understood thence 
and mentioned later has to be 
rejected; it only demands that 
what is asserted at the beginning 
should not be contradicted or 
nuWified. Here in Brih. Up. (I. 3) 
the later portions accept the 
udgitha mentioned earlier and 


mention its singer also in 
addition. Hence the earlier 
reference must be taken to mean 
the udgitha sung by a singer. 
($.*) 

1116. The analogy is with two 
meditations in Chhnnd. Up. 
(I. 6 & 9). In both these the 
udgitha is meditated on as the 
Brahman, but His attributes 
differ. In I. 6, He is described 
as the Person within the sun, 
with a golden beard and golden 
hair, and altogether golden to 
the very tips of His nails ; in I. 9, 
He has to be conceived as better 
than the best. The vidyas 
become different on account of 
the difference in the attributes 
of the Brahman. 
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If it be argued that it (i.e., oneness of the 
vidyas ) is declared on account of (oneness of) names, 
it (i.e., such oneness of names) exists even then (when 
there is distinction of vidyas). 

• 

If it, that is, oneness of the vidyas , be said to be due 
to oneness of names, then (it is replied that) it, that is, 
oneness of names, surely exists even when there is 
distinction as regards the objects enjoined. For instance, 
the name, ‘ agnihotra 9 , is used in connection with the 
daily agnihotra , and also in connection with the agnihotra 
ceremony of the Knndapayins.^ 1 ^ For instance, again, 
the expression, 'udgitha-vidya , is used to denote the many 
vidyds which are given in the first chapter of the 
Chhd ndogya ( Upanishad ) • 

Sutra 9 . Vydptdcha sarnanjasam ( 363 ) 

Because also it (i.e., the syllable, ‘O/?/ 5 forming 
the object of meditation) extends (to all the vidyas in 
Chhand. Up. I), there is appropriateness fin its 
forming the object of meditation in the Udgitha - 

vidya). 

In the first chapter of the Chhdndogya ( Upanishad ), 
the syllable, ‘ Om \ which is a component part of the 
udgitha and which has been first introduced as the subject- 
matter of the context, extends, as the object of worship, 
to all the vidyds given later on also ; therefore, as regard* 
the word, ‘ udgitha \ which occurs in the middle of that 


1117. The agnihotra, a ritual 
involving an oblation to Agni, is 
of two kinds. It may be per¬ 
formed every day throughout 
on e's life. Or it may be dcrae 
optionally on specific occasions. 
Por example, in a great sacrifice 


lasting for a year, the 
Kundapsyins are asked to do 
the agnihotra only for a month. 
(See Tandya Brahmana , XXV. 4 ; 
Apastamba Srauta Sutra, KXIII. 
10. 6 ; and Katyayana Srauta 
Sutra, XXIV. 4. 21). 
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context in the sentence, "There, indeed, the gods 
brought that udgltha” (ChhSnd. Up. I. 2. 1), there is 
appropriateness only in its referring to the syllable, 

* Om \ The collective noun is seen to denote the 
component part of the collection in such cases as when it 
is said, The cloth is burnt ” (while only a part of the 
cloth has been burnt). For which reason also, the 
syllable, * Om’ itself, which is a component part of the 
udgltha , is denoted by the word, ‘ udgltha *; therefore in 
the Chhandogya ( Upanishad ) that (syllable) itself has to 
be understood as the object of worship through the 
meditation (upon it) as the prdna. But, in the Vajasane - 
yaka , the word, * udgltha \ denotes the whole of the 

* udgltha*> and therefore the singer who is agent of the 
act of singing the tidgitha has to be worshipped through 
the meditation (upon him) as the prana ; thus the diversity 
between the vidyds is established. 

ADfflKARANA III 

SARVABHEDADHIKARANA 

Sutra 10 - Sarvahhedadanyatreme (364) 

Because there is no distinction among all (the 
three prcina-vidyas in the Chhandogya , the Bnhad - 
aranyaka and the Kaushitaki Upanisbads), these 
(qualities of the first two) have to be transferred 
elsewhere (that is, to the third). 

In the Chhandogya and the Vajasaneyaka , the 
prana-vidyd is declared in the following and other 
passages: “Indeed, whoever knows the eldest and the 

1118. As examples of the later worship, the i 5. P. cites those in 
dyas to which the syllable, Chhand. Up. (I. 4. 3 & 4, I. 5. 1 
m’, extends as an object of and I, 5. 3). 
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most praiseworthy, he certainly becomes the eldest and 
the most praiseworthy ; the prana (or the principal vital 
air) is indeed the eldest and the most praiseworthy ” 

( Chhand . Up, V. 1. 1.) This passage first declares that the 
prana which has the qualities of being the eldest and the 
most praiseworthy is the object of worship ; then, in 
relation to speech, eye, ear and mind (respectively), it 
declares the possession of the qualities known as richness, 
firmness, abundance and being the support and substratum; 
then it declares that, owing to speech etc. and the body 
having their existence dependent upon the prana , and 
owing also to their having their functions dependent upon 
that (prana), the prana is the most praiseworthy; and 
then, lastly, it declares the qualities of richness etc., 
which have been mentioned as connected with speech etc., 
as related to the prana . In this manner, in the 
Chhandogya and the Vdjasantyaka, that prana , which 
has the qualities of being the eldest and the most praise¬ 
worthy and is also possessed of the qualities of richness 
etc., is declared to be the object of worship. But, as 
regards the prana-vidyd of the KaushUakins , while, in 
the very same manner, the prana possessing the qualities 
of being the eldest and the most praiseworthy has been 
declared to be the object of worship, the qualities of 
richness etc., which are associated with speech etc., have 
not been declared as being related to the prdnaM I 9 


1119. The prana-vidya as set 
out in Chhand Up. (V. 1), Brih. 
Up. (VI. 1) and Sankh. Ar. (IX) is 
discussed here. The relative 
passages in the first two are 
almost identical, except for some 
additional and helpful matter in 
the Bfih. Up. In both, the 
prana is said to be older than 
and’superior in qualities to the 
mind, eye, ear and speech. It 
is older because the foetus 
breathes before it sees or hears. 
Since the functioning of the mind 
etc. depends on the prana, their 
qualities are really the qualities 
of the latter. They are such as 
make for competence in the 


discharge of the functions of the 
mind etc. Speech is rich in the 
sense eloquence wins wealth. 
The eye is firm as it helps one 
to walk securely on uneven 
ground. The ear can receive 
an abundance of philosophical 
teaching. The mind is the 
substratum of desired pleasures. 
In ftank. Ar. (IX), there is a 
similar passage, but with an 
important difference. As Kaush. 
Up. forms Chapters III to VI of 
&&hkh. Ar. t this passage is 
referred to as that of the 
Kaushitakins, (Sankara cites 
instead Kaush . Up. II, 14). * 
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Here the doubt arises whether the vidyds are distinct or 
not. What is it that is arrived at by reasoning? That they are 
distinct. Why? Because there is distinction of forms between 
them. No doubt, in both the contexts (of the Chhdndogya 
and the Etyihadd ranyaka on the one hand and the Kaushi- 
taki on the other), the object of worship is th tprdna itself 
as possessed of the qualities of being the eldest and 
the most praiseworthy. Nevertheless, in the one context 
(of the Chhdndogya and the Bfihadciranyaka), the object 
of worship is made out to be the prana that is associated 
with the quality of richness etc., while, in the other 
context (of the KaushHaki ), however, the object of 
worship is the prana that is devoid of those (qualities). 
Therefore, through the distinction of forms, there arises 
the distinction of the vidyds- 

If it be sc arrived at, we state in reply as follows :— 
“ Because there is no distinction among (them) all (i.e., the 
three prd na-vidyds in the B fih add r any aka , Chhdndogya 
and Kaushitaki Upanishads ), these (qualities of the first 
two) have to fee transferred elsewhere (that is, to the 
third).” (Vcd- Sut- III. 3. 10). Here there is no 
distinction between the vidyds . “ Elsewhere ”, that is, in 

relation to the prdtia-vidyd of the Kaushitahins also, 
“ these ”, that is, the qualities of richness etc., are to be 
meditated on. Why? “Because there is no distinction 
among (them) all.” Because there, also, there is no 
distinction among (them) all, that is, among the various 
ways of demonstrating the prana as being the eldest and 
the most praisworthy, as given in the proposition started 
at first. 

It comes out thus. According to the Chhandogas and 
Vdjasaneyins , the context begins with the passages, 
“Indeed, the senses raised disputes in regard to who is 
the best among themselves” (Chhdnd- Up- V. 1. 6)H20 
and “ They raised disputes about who is the best among 

?120. Chhdnd. Up. (V. 1. 6) as cited :here differs from the 
Upanishad text. 
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themselves” ( Bfih . Up. VI. 1. 7); it declares the continued 
existence of the body and of the other senses together 
with the prana, even when there is departure (from 
the b©dy) of speech etc., one by one; it also declares that 
their several functions continue unhindered ; tfien it says 
that, on the prana getting out of the body, the dissolution 
of all the senses and their inability to carry on any 
functions follow ; then by reason of the senses owing their 
existence to the prana and their functions being dependent 
upon that (pratia) t it is demonstrated that the p r ana is 
possessed of the quality of being the eldest. That 
dependence of the functions of the sense of speech etc. 
on the prana, whioh has been established in the above 
manner, that is reiterated by the sense of speech etc., in 
the passage beginning with :—“Now, then, indeed, speech 
said to it (i.e., the prana): ‘ By whatever quality I 
am possessed of richness, by the same quality you are 
possessed of richness* ” {Chhdnd. Up.V• 1. 13). In the 
context relating to the prana-vidya of the KaushUahins , 
for the purpose of establishing the prana to be the eldest 
and the most praiseworthy, the qualities of being possessed 
of richness etc. have been declared in connection with 
speech etc. In the passage beginning with, “Now, indeed, 
these senses went to their father, Prajapati, and asked : 
* Who is indeed the most praiseworthy among us 1 * ” 
(Sahkhayana Aranyaka, IX. 2), the quality of being the 
eldest is brought out in regard to the prana , on account 
of the qualities appertaining to speech etc., (the organs 
of) speech etc. and the body being all dependent upon the 
prana . But the reiteration of their dependence upon the 
prana is alone not made by speech etc., so far as regards 
their own individual qualities of fitness etc. By this much 
there arises no distinction between their forms, because 
solely through establishing that speech etc., which are 
associated with the qualities of richness etc., have their 
functions dependent upon the prana , it is proved that 
the prdna is the cause of speech etc. having the qualities 
of richness etc. Indeed, that which is the cause of speech 

III S.B.—38 
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etc. having the qualities of richness etc.—that itself is the 
association of the prdna with the qualitieg of richness etc. 
Therefore, here also through the association with the 
qualities of richness etc., the prana is understood to be 
the eldest; hence there is no distinction between the two 
vidydsM^ 


ADHIKARANA IV 

ANANDADY ADHIKARANA 

Another investigation which relates to the component 
parts of the prdna-vidyd will be undertaken presently. 
Just as, in the case of the prdna> the meditation on the 
qualities of being the eldest and most praiseworthy cannot 
appropriately come to pass without the meditation on the 
qualities of richness etc., and therefore there is the 
acceptance of the qualities of richness etc. in the prana - 
vidyd of the Kaushttakins , even though they are not 
mentioned (there); similarly, without whatever qualities, 
the meditation on the essential nature of the Brahman is 
impossible to achieve, they have to be meditated upon, 
indeed, in all the meditations on the Brahman ; this topic 
is dealt with thus :— 


Sotra 11, Anandadayah pradhanasya (365) 

The qualities of (being) bliss etc. (are to be 
included in all meditations, because there is no 
distinction throughout) in regard to the Possessor 
of the qualities. 

Here what is enquired into is whether or not in all 
the meditations on the Supreme Being there is the 


1121. The point is that the function depends on the prana ; 
capacity of speech or eye or therefore, these capacities 
ear or mind to discharge its belong t© the prana . 
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inclusion of the qualities of the essential nature of the 
Brahman • As there is no sanction for the inclusion of the 
qualities that are not mentioned in the contexts which are 
under reference (and in other parallel contexts), the 
inclusion can only be of those (qualities) that aje declared 
to exist in the particular context itself. 

If it be so arrived at, we give the reply thus: “The 
qualities of (being) bliss etc. (are to be included in all 
meditations, because there is no distinction throughout) 
in regard to the Possessor of the qualities.” The expres¬ 
sion, “ because there is no distinction,” is continued here 
from the previous Sutra. Because in all the meditations 
there is no distinction in regard to the Pradhona , that is, 
the Brahman who is possessed of the qualities, and as the 
qualities are inseparably associated with the Possessor of 
the qualities everywhere (in all meditations about Him), 
His qualities such as (being) bliss and others have to be 

included.1122 

It may, however, be objected as follows. If so, then, 
owing to inseparable association itself, the qualities of 
joy being the head etc., which are declared to be the 
qualities of the Brahman in the scriptural passage 
beginning with, “Joy is His head” ( Taitt . Up. II. 5. 2), 
will have to find a place everywhere in the meditations on 
Him, like the qualities of (being) bliss etc. To this 
objection, he (i.e., the Sutrakara) replies in the negative 
thus :— 

if %% 

Sutra 12. PriyaSirastvS dyapraptirupa- 

chayiipachayau hi bhede (366) 


1122. The qualities of the 
Brahman here under reference 
are being bliss, being the True 
(or the Real), being knowledge, 
purity and infinity. (See under 
STdra 13). They appertain to 
His essential nature, because 
there can be no knowledge of 
this essential nature without the 


knowledge of these qualities. 
They are related to Him, it has 
been said, like radiance to a 
precious stone or scent to a 
flower. Other qualities of the 
Brahman are cognised as quali¬ 
fying an essential nature al*eady 
determined by the above- 
mentioned five qualities. 
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The qualities of having joy as the head (of the 
Brahman) etc. are not accepted (as qualities belonging 
to the Brahman); otherwise, bigness and smallness 
(will result to Him in different parts). 

When the acceptance of the qualities of the essential 
nature of the Brahman (in all meditations on Him) is 
stated, there is no acceptance of the qualities of having 
joy as the head etc., as they are not the qualities of the 
Brahman ; for the qualities of having joy as the head 
etc. fall within an anthropomorphic metaphor of the 
Brahman ; otherwise, if He has the distinctions of the 
head, sides, tail and other parts, then bigness and 
smallness will accrue to the Brahman (so far as His parts 
are concerned); and it being so, it will contradict such 
passages as, “The Brahman is existence, knowledge* 
infinity ” ( Taitt . Up . II. 1. 1). 1123 

It may, however, be objected as follows. The 
qualities of lordship, nobility, generosity, mercy and so 
on, which are certainly related to the Brahman , are 
innumerable in number; and merely because they are 
inseparably associated with Him, if those (qualities) which 
are not mentioned there are also to be included (in every 
meditation), then all the qualities would indeed in that 


1123. (i) The reference here 
is to Taitt. Up. (II. 5), where the 
Brahman, as consisting of bliss, 
is described in human form. 
Joy is said to be His head, 
pleasure and satisfaction His 
sides and bliss His very Self, 
(ii) The expression, ' upachyn- 
pachayau 1 , which occurs in the 
Sutra, usually means ‘ increase 
and decrease \ But in the 
context here we have no change 
of magnitude dependent on 
time^ There is mention of the 
head, sides etc. of the Brahman; 
and this evidently means that 


the head and what it stands for 
are different in size from the 
sides and what they stand for, 
and so on. Hence the above 
expression has to be rendered 
as 'bigness and smallness', 
(iii) The &.P. has pointed out 
that the peculiar and auspicious 
form of the Lord is not denied 
by this aphorism. (iv) In 
addition to Taitt. Up. (II. 1.1) 
referred to, B?ih. Up. (III. 8, 8), 
where the Brahman is said to be 
neither gross nor atomic, 
neither long nor short, may be 
borne in mind. 
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manner find a place everywhere ; and (such) inclusion is 
impossible, owing to their being innumerable in number* 
To this objection, he (he., the Sutrak&ra ) replies 
thus :— 

Sutra 13 * Itare tvarthasam&nyat (367) 

The other (qualities), however, (continue every¬ 
where) because they are equal to the entity (they 
qualify). 


The word, ‘however’, sets aside the above objection. 
“ The other (qualities), however,” that is, (being) bliss etc., 
continue everywhere, because they are equal to the entity 
(they qualify). Those qualities, indeed, which are equal to 
the entity—they are necessarily involved in the knowledge 
relating to that entity, because they are the properties that 
define the essential nature of the entity ; they, like the 
essential nature of the entity, continue everywhere. And 
those qualities are existence, knowledge, bliss, purity and 
infinity. The Brahman who was characterised with 
the help of an accidental characteristic as the cause 
of the world in the passage, “ He from whom all these 
beings (are born) ” ( Taitt . Up. III. 1.1), is defined through 
His own essential nature in the following and such other 
passages The Brahman is existence, knowledge, 
infinity ” (ibid. II. 1. 1) and “The Brahman is bliss” 
(Ibid. III.6.1.) Therefore, for the purpose of comprehend¬ 
ing the essential nature of the Brahman who is the object 
of meditation, the qualities of bliss etc. continue in all 
the vidyds . But those qualities of mercy etc., which are 
made out as belonging to the Brahman whose essential 
nature has been (already) determined, even though they 
remain inseparably associated with the possessor of tjje 
qualities, are not necessarily involved in the knowledge 
of the Brahman; therefore, those of them which are 
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declared in the icripture in any place, there they have to 
be included ; thus, it is all unobjectionable. 1124 

It may, however, be said as follows. Because they 
lead to (the postulation of) bigness and smallness ('in the 
parts of^he Brahman ), if the qualities of having joy as 
the head etc. are intended merely for an anthropomorphic 
representation of the Brahman but are not the qualities 
of the Brahman , then it is asked with what object He 
who does not possess that form is metaphorically 
represented as having that form. There must surely be 
some purpose in metaphorically describing one who is not 
such as having that form. For instance, in the passage 
beginning with, “Know the (individual) self to be the 
rider in the chariot” ( Kath . Up. III. 3), the metaphorical 
representation of the worshipper and his auxiliary 
instruments as the rider in the chariot and the chariot etc., 
has been stated as having been done with the object of 
(reaching) the control of the body and the senses etc., 
which are the auxiliary instruments of meditation. And 
here no such object whatever is seen ; thus, perforce, the 
qualities of having joy as the head etc. have to be 
admitted as the qualities of the Brahman . To this 
objection, he (i.e., the Sutrakara) replies thus :— 

Sutra 14. Adhyanaya prayojanabhavat (368) 

For the purpose of constant meditation (the 
qualities are taught); because there is no other use 
(for them). 

Because it is of no other use, this teaching with the 
help of a figure is given for the purpose of constant 


1124. A guna is an essential 
attribute, knowledge about 
which is necessary for the 
knowledge of the object it 
qualifies. In this sense the 
attribute is ‘equal’ to the object. 
An upalakshana is a secondary 
or accidental’ attribute, which 
does not form a part of all the 
cognitions of the object it 
qualifies. “Indeed, all acci¬ 


dental characteristics are seen 
to be the means of apprehending 
under a different form a thing 
already known in some one 
particular form." (Vol. I, p. 230). 
The Brahman is bliss .; He is also 
the cause of the world. In the 
former case, we have a svarupa - 
guna, in the latter an upa¬ 
lakshana. (See Vol. I, pp. 230-2). 
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meditation. Constant meditation is continuous thinking, 
which is spoken of as worship. There is the passage :— 
“ He who knows the Brahman attains the highest 99 
( Taitt . Up- II. 1. 1) ; for the sake of acquiring the 
knowledge taught here which consists of constant 
meditation, the Brahman who consists of bliss has to fee 
known ; with that object in view, the Brahman who 
consists of bliss is divided into the form of joy, 
pleasure etc., and is taught through the metaphorical 
representation of head, sides etc. The person who 
consists of food, which is this body, is made to reach the 
intellect, through the head and sides etc., as given in the 
passage beginning with, “ This itself is his head ( Ibid . 
II. 1. 1). Again, those (entities) consisting of the 
prana , consisting of the mind and consisting of know¬ 
ledge, are made to reach the intellect by means of the 
various parts of the prana etc., as given in the passage 
beginning with, “ Prd#a is his head” (Ibid. II. 2. 3). In 
the same manner, even He who is a distinct entity from 
these, who is their Internal Self and who consists of bliss> 
is made to reach the intellect for the purpose of constant 
meditation through the parts such as joy, pleasure etc., 
which are metaphorically expressed as the head, sides etc. 
In this manner, as the qualities of having joy as the head 
etc. are (merely) the secondary characteristics of Him 
who consists of bliss, they do not always continue in the 
knowledge relating to Him who consists of bliss. 1125 


1125. To the objection that 
the attributes of having joy for 
the head etc. serve no practical 
purpose and must be deemed 
to have been mentioned as 
gunas , the answer is given that 
they facilitate meditation. The 
first stage in an upnsana is the 
knowledge about it from the 
scriptures. This leaves its 
impress on the mind and brings 
about remembrance of the 
Brahman a^ described in the 
scripture. When this remem¬ 
brance becomes uninterrupted 
and continuous, we have the 
developed upasana. The 


Brahman as consisting of bliss 
is an abstract concept. To 
facilitate its comprehension by 
the mind, we have the figurative 
representation of the Brahman 
in human form with several 
types or degrees of joy forming 
parts of the body. Every kind 
of human joy is seen to be only 
a part of the Brahman's bliss. 
When the mind ascends to a 
realisation of this illimitable 
bliss, the figurative representa¬ 
tion and the qualities it implies 
do not any longer finda^lace 
in the meditation. 
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Sfftra 75. Atmaiabdachcha (369) 

Because the word, * Atman f , occurs. 

In the passage—‘‘The Self within which consists of 
bliss is different” ( Taitt. Up. II. 5. 1)—He who consists of 
bliss is pointed out by the word, * Atman \ and the Atman 
which has no parts cannot pbssibly have a head and sides : 
therefore, the qualities of having joy as the head etc. 
are made out to be a mere metaphorical representation for 
the purpose of easily understanding Him. 

It may, however, be said as follows. In these passages, 
“The Self who consists of the prana is different” 
(Ibid. II. 2. 1) and “The Self who consists of the mind is 
different” (Ibid. II. 3. 2), the word, * atman \ has been 
earlier used to denote objects other than the Atman , (or 
the Supreme Self), and it is hence asked how in the 
passage, “ Different is the Self within who consists of 
bliss ” (Taitt. Up. II. 5. 1), the word, * Atman’ t is 
definitely determined to denote the Self. This objection 
he (i. e., the Sutrakara ) answers thus : 

Sutra 16. AtmagrihUiritaravaduttarcit (370) 

The denotation of the Self resembles other 
cases, as is evident from the later passage in the 
context. 

In the passage, “Different is the Atman within, who 
consists of bliss” {Taitt. Up. II. 5. 1), by the word, 
* Atman’> only the Supreme Self is denoted; it 
“ resembles other cases ”. For instance, in other passages 
such as the following, “The Self, indeed, this was in the 
beginning one only ;-It saw (i.e., thought) 1 May I 
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create the world 999 {Ait. Up A. 1.1), by the word, 

* Atman*> the Supreme Self Himself is denoted; it 

resembles those cases. Why is this so ? “ Because it is 
evident from the later passage in the context/* that is, 
from the passage : “ He desired, 4 May ^ become 

manifold and be born 999 {Taitt. Up. II. 6. 1). 

Sutra 7 7. Anvayaditi chet&yadavadhdranat (371) 

If it be said (that such determination of the 
denotation of the * Atman 9 is not possible) because 
of logical connection ( with the preceding passage), 
it is, indeed, possible, because of ascertainment. 

It may be said that in the earlier passages, the word, 

* dtman\ is seen to have logical connection with that 
which consists of the prtina and other such things which 
are different from the Atman (or the Supreme Self), and 
that, therefore, it is not possible definitely to determine 
its meaning through the later passage. If so, it is stated 
in reply: “ It is possible, indeed, on account of 
ascertainment.” Surely, there is that definite determina¬ 
tion. How 1 “ On account of ascertainment.” Because in 
the earlier passage, also, namely, “ From that Self, 
indeed, the spatial ether was produced ” (Taitt. Up. II* 
1. 1), the Supreme Self Himself is ascertained (as the 
subject) by means of the intellect. At first, the idea of 
the Self entered into what consists of the prdna and is 
other than what consists of food ; after that, into what 
consists of the mind and is other than what consists of 
the prana ; then into what consists of knowledge ; thence 
the idea of the Supreme Self was taken to the Person 
consisting of bliss and established, because of there being 
no internal entity (mentioned subsequently) and owing 
also to the later passage, beginning with “He desire^” 
(Taitt. Up. II. 1.1). Hence, even in the beginning, the 
word, ‘ Atman has logical connection with other things 

III S.B.-39 
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than the Supreme Self through the idea of the Supreme 
Self entering into them ; thus it is all unobjectionable. 1126 


, ADHIKARANA V 


karyakhyanadhikarana 


Sutra IS- 


•_ 

Kerry akhyanadapu warn 


(372) 


The new thing (Le.> meditation on water as the 
wearing cloth of the prana) (is enjoined in the prana- 
vidya ), because of the statement (which is character¬ 
istic of the scripture) of what is not established. 


The question that is now taken up for consideration 
is : what are the subsidiaries of the prdna-vidy® which 
has already been introduced earlier ? Both in the 
ChhSndogya and the V® j asaneyaka, the pr®na> which is 
the eldest and most praiseworthy, has been declared to be 
the object of worship ; and then water is declared to be 
the wearing cloth of the prana . Indeed, in the 
Chhdndogya , the following passage is given:—“Indeed, it 
(i.e, f the principal pr®na) said : * What is it that will be 
my wearing cloth ? * * Water \ they (be., the senses) said. 
Therefore, those who take food at this time, before and 
after taking food, clothe (the principal prana) with water 
(by sipping water and meditating on it as the cloth of the 
prana)* He (who does this) gets the cloth, he becomes 


1126. Can the later passage, 
Taitt. Up. (II. 6. 1), referred to 
in the previous Sutra, take away 
the force of the earlier state¬ 
ments about what is made up of 
food etc. ? First, there is the 
even earlier passage about the 
spatial ether being derived from 
tffe Atman . Secondly, even in 
regard to what consists of food 
etc., the idea of the Atman is not 


absent. Among these entities, 
each succeeding one is said to 
be more internal than the 
preceding one : and this notion 
of being internal is associated 
with the Atman. Ultimately, 
nothing is stated to be more 
internal than He who consists of 
bliss ; and there the idea of the 
Atman finds its completion (S.PJ. 
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free from nakedness ” (Chhand- Up. V 2. 2). In the 
Vajasaneyeka » when asked by the (principal) prana , 
“ What is my cloth?*’, speech etc., said: u Water is the 
cloth.” “Therefore, those who know (it) and are learned 
in the Veda, formally sip water when about to take 
food, and sip water, after taking food ; in thA manner 
they think that they make that prana free from nakedness. 
Therefore, one who knows thus should formally sip 
water when about to eat, and sip water formally after taking 
food ; he makes that aforementioned prana tree from 
nakedness” ( Madh. Erik . Up- VI. 1. 14).H27 

Here there is this doubt, namely, whether it is the 
sipping of water or the meditation on the water as being the 
wearing cloth of the prana that is enjoined. Here in 
the statement, “ One should formally sip water when 
about to eat, one should formally sip water after taking 
food”, the suffix relating to an injunction is found ; and 
in the statement, “ In this manner, he makes that afore¬ 
mentioned prana free from the nakedness,” there is no 
suffix that denotes a Vedic injunction in regard to 
meditation, and therefore the recital about being free 
from nakedness properly fits in and has logical connection 
as intended for glorification ; for these reasons, and seeing 
that sipping water formally, which is preliminary to taking 
food, is arrived at through the custom given in the Smfiti , 
a different sipping of water, which is an element of the 
prdna-vidyd , is enjoined here, on the strength of the 
suffix denoting an injunction. 

If it be so arrived at, we state in reply as follows: 
The meditation, on the waters that are sipped, as the 
wearing cloth of the prdna y is itself enjoined here (in this 
context), as it is new, that is, has not been arrived at 
before (through any other means of knowledge). “ Because 
of the statement (which is characteristic of the scripture) 
of what is not established”; that is, because of the 

1127. The last sentence Madh. B?ih. Up. The earlier 
quoted, beginning with "There- portions are found in the Kaftva 
fore, one...", is found only in the version also. 
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statement about what has not been already arrived at 
(though other means of knowledge). The meaning is that 
the scripture has a purpose, in so far as it speaks of what 
has not been already arrived at through other means of 

knowledge. 

a 

What is said is this. In. these initial and concluding 
statements of the passage here, namely, “What is my 
wearing cloth 2*\ “The wearing cloth is water ”, “He 
clothes the prana with water/* and “ He makes the prana 
free from nakedness ”, it is made out that the passage 
declares that water has to be meditated upon as the 
wearing cloth of the prana , that the formal sipping of 
water has been already arrived through the custom given 
in the Srnriti, and that, therefore, after reiterating that 
sipping, what is enjoined is the meditation, upon the 
water to be sipped, as the wearing cloth of the prana. 
For this very reason only, the clothing (of the prana) 
through water—and not the formal sipping of water—is 
declared in the passage in the Chhandogya : “ Therefore, 

those who take food at this time, before and after taking 
food, clothe (the principal prapa) with water” (Chhand. Up- 
V. 2. 2:).H28 


ADHIKARANA VI 


SAMANADHIKARANA 

Sutra 19. Samdna tvam chabhcdat (373) 


1128. The terms, ' apurva’ 
and ‘knrya', in the Sutra are both 
taken to mean r, that which is not 
arrived at by other means of 
knowledge”. To save the 
statement in the Sutra from being 
tautological, it is interpreted to 
mean that something new must 
be deemed to be stated, because 
it is characteristic of the 


scripture to do so. The point 
here is that the formal sipping 
of water as an essential prelimi¬ 
nary to eating cannot be laid 
down in the prana-vidyas, for it 
is based on the authority of the 
Smfiti. The new thing taught 
by the scripture here is the 
meditation on water as the dress 
of the prana. 
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There being the same (characteristics in regard 
to the Brahman in the Sandilya-vidya as taught in the 
Agnirahashya and the Brihadaranyaka Upanishad ), 
(there is oneness of vidyas ) / and because, in this 
manner also, there is no distinction. # 

In the Agnirahashya section (i.e., Sat. Br . X) of the 
Vajasaneyins the Sdndilya-vidya is declared thus : “ One 
should meditate on the Brahman as Truth. Now, indeed, 
this person is characterised by worship ” (Sat. Br. X. 6. 3); 
and then it concludes thus: ** He (i.e., the worshipper) 
should meditate upon the Self, who is mind-made (i.e., is 
grasped by the pure mind), who has life for His body, 
who has light for His form, who wills the truth and who 
is like the spatial ether ” (Sat. Br . X. 6. 3). To the same 
effect, the Sfandilya-vidyd again declares in the same 
(Satapatha-Brahmana) in the following passage of the 
Brihadaranyaka (Upanishad) : 44 This Person is mind- 

made, He is (of the form of) light, He is the (unchanging) 
Truth, He is within the heart, He is like a grain of rice 
or barley ; this Person Himself is the controller of all, is 
the lord of all, is the Supreme Lord of all, He rules over 
all this, howsoever small it is” (Madh. Brih . Up. VII. 6 . 1). 

Here there is this doubt, namely, whether the vidyds 
differ or not. Although there is no distinction between 
them in regard to connection (with fruits), injunction and 
name, there is distinction between them in regard to the 
(Brahman s) quality of being the controller etc., and 
therefore there is distinction of form, and hence there is 
distinction between the vidyds . 

If it be so arrived at, it is replied :—“ There being the 
same (characteristics in regard to the Brahman in the 
Sdndilya-vidyd as taught in the A gnirahasya and the 
Brihadaranyaka Upanishad) (there is oneness of vidyds) ; 
and because in this manner also there is no distinction ” 
(Ved. Sut. III. 3. 19). Just as, in the Agnirahashya the 
collection of the qualities consisting of being mind-made, 
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having life for the body, having light for form, and 
willing the truth are declared in relation to Him ; in the 
lame manner, in the Brihadaranyaka also ? the qualities 
of being mind-made etc. are the same ; it being so, and 
the extra qualities of being the controller etc. not being 
distinct ffc>m the quality of willing the truth, there is no 
distinction of form. Therefore, there is oneness of the 
vidy&s, 1129 


ADHIKARANA VII 

sambandhadhikarana 

SQtra 20. Sambandhadevamanyatrapi (3i 4> 

Through association (with the same object of 
worship ) (there is oneness of the viclyas in the 
previous section); the same is the case elsewhere 
also (i.e., in regard to the Persons within the sun 
and the eye). 

In the Brihadarapyaka, it is declared as follows. 
The context begins with the statement, 44 Truth is 
great ” ( Bfih.Up . V. 4. 2), and begins (the further 
passage) with the statement: “ He who is the Truth, He 
who is that Person in that orb of the sun, and He who is 

seen in the right eye. n (Ibid. V. 5. 1); it is then 

stated that in the orb of the sun and in the right eye the 
Brahman , who is the Truth, is t® be worshipped as having 
the mystic syllables, * bhur' 4 bhuvah ’ and ‘snvar \ for 
His body ; then, in the statements, 44 His secret name is 
4 Ahar , and it is connected with the god's ,** and “ His 

1129. (i) The expression, (ii) Because the Brahman wills 

'sarvasya vasi \ rendered as the truth, He is the controller of 
‘ the*controller of allis found all. The latter quality is an 
only in the Madh. Brih . Up. effect of the former. 
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secret name is i Aham’, and it is connected with the self ” 
(Ibid* V. 5, 2-3), two upanishads , that is, two secret 
names, are declared in the scripture as being subordinate 
to the object of worship. 

s 

Here the doubt is raised whether these two names are 
fixed as restricted to the places with which they are 
declared to be associated, or whether both of them are 
not restricted to either of both these places. It being so, 
the Brahman , who is the object of worship and has the 
mystic syllables for His body, is Himself associated with 
those two places, and therefore the object of worship is 
one, and hence there is no distinction of form ; and also 
there is no distinction in regard to association with fruits 
etc ; hence there is oneness of the vidyds, and accordingly 
those two names are not restricted ; this is so arrived at by 
reasoning. This very same thing is stated in the Aphorism, 
“Through association (with the same object of worship) 
(there is oneness of the vidyds in the previous section) ; 
the same is the case elsewhere also (i.e., in regard to the 
Persons within the sun and the eye) M ( Ved> Sut . III. 3. 20). 
Just as He who is associated with the quality of being mind- 
made and other such qualities is one and is therefore the 
only object of worship, and so, there being no distinction 
of form, there is oneness of the vidyds , as also the 
transfer of qualities ; similarly, elsewhere also, the 
Brahman , who is associated with the sun and the eye and 
who is the Truth, being one, there is oneness of the 
vidyds , and there is (mutual) transfer of both in both the 
places. 

If it be so arrived at, we reply as follows 

* ?rr 

Sutra 21 ■ Na vii viieshat (375) 


Indeed it is not so, because there is distinction. 
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This, however, cannot be, namely, that there is the 
inclusion of those two (names in both the vidyas), owing 
to the oneness of the vidyas . Why? “ Because there is 
distinction," that is, because there is distinction in the 
form of the object of worship. Although the Brahman is 
one, in the one place He is to worshipped as seated in the 
©rb of the sun ; in the other place, He is to 
worshipped as under the support of the eye : thus, through 
the distinction of being related to (different) places, there 
is distinction of form, and hence there is distinction of 
vidyas. The place of the object of worship of the 
lidndilya-vidyd does not differ in this way ; because in 
both the places He is the object of worship as under the 
support of the heart. Therefore, those two (names) are 
fixed to their respective places. 

=sr 

Sotra 22. Dar&ayati cha (376> 

The scripture also declares to the same effect. 

The scripture also declares that there should be no 
unrestricted use of the qualities appertaining to That 
which has eye as the support and That which has the sun 
as the support. Thus, through the passage beginning 
with, “That is the form of that same Being (in the eye), 
whichever is the form (in the sun) of this Being ” 
(Chh^nd. Up. I. 7. 5), there is the extended application 
through transfer of form etc. Where, indeed, it is not at 
itself arrived at, there (alone) is the need for arriving at it 
by means of the principle of extended application through 

transfer.SO 

1130. Brill. Up. (V. 4) is taken * light ’ and ' the self* respec- 
to refer to a meditation on the tively. In the parallel context 
heart. In the next section, we in Chhand. Up. (I. 6 & 7), a 
have the worship of the Persons transfer of the form of one to 
in the sun and the eye. Their the other is enjoined; and this 
secret names, 'Ahar' and transfer itself is enough to prove 
'Aham’, are said to mean that the vidyas are not identical. 



Adhik. VII1, Sut. 23} PERVADING HEAVEN 


313 


ADHIKARANA VIII 

SAMBHRITY ADHIKARANA 

Sutra 23 • Sambhritidyuvyaptyapi chat ah (377) 

For that same reason (the Brahman’s qualities 
of) supporting (the eldest powers) and pervading 
the heaven (are limited to particular meditations). 

In the Taittiriya text and in the supplementary book 
of the Ranayaniyas there is the following passage:— 
“ The eldest powers were supported by the Brahman ; the 
Brahman created (lit. pervaded) in the beginning the 
highest heaven; He was born first among the beings; 
therefore, who is there that dares to compete with 
Here, in relation to the Brahman, the 
support of the eldest powers and pervading the heaven are 
declared in the scripture. These qualities are mentioned 
in the scripture without earlier mention of any particular 
meditation, and they have to be included in all the vidyds. 

If it is so arrived at, it is replied as follows : “ Fot 

that same reason, the qualities of supporting (the eldest 
powers) and pervading the heaven (are limited to 
particular meditations) %f (Ved. Silt. III. 3. 23). ‘ Sam- 

bhTitidyitvydpti * is a cumulative compound, and thus 
assumes the form of the singular. Although the qualities 
of supporting (the eldest powers) etc. are mentioned in 
the scripture in a general manner without reference to any 


1131. The Ritniiyaniya ver- means that the Brahman was 

sion, quoted, differs from Taitt. born earlier than the liita, which 

Br. (II. 4. 72) in reading 'Brahma has been glossed as 'the cause 

bhUUnam' in the place of of all causes’ or 'the cause of 

'Kitasya Brahma' in the second the cause of all things’. « 

line. The Taittiriya version 

III S.B.-40 
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previous topic , “for that very reason ”, that is, for the 
reason that there is distinction of places, they have to be 
fixed to these places ; they should not be included every¬ 
where. It may be asked how those qualities which are 
mentioned in the scriptures in a general manner without 
reference %o any previous topic can be restricted to 
particular places. We say that it is due t© their 
capability. Surely, it is not possible for the quality of 
pervading the heaven to be included in the meditations 
which fall within the range of small places ; supporting 
(the eldest powers) and other qualities also, being 
concomitant with it, belong to the same places and cannot 
be included in the vidyds which are limited to small 
places. In the Sandilya> Dahara and other vidyds , 
which are related to small places, qualities such as in the 
following passages, “He is greater than the earth’* 
(Chhand. Up. IIL 14. 3), and “ Whatever is the magnitude 
of this elemental ether, that is the magnitude of this ether 
within the heart M (Ibid. VilL 1. 3), are incapable of being 
included in (the meditations in) the related contexts ; they 
are concerned in describing the greatness of the Brahman 
who is associated with the qualities of being mind-made, 
of being free from all that is evil, etc.* 132 

ADHIKARANA IX 

PURUSHAVIDY ADHIKARANA 

5^?fsr^rnrmrq' 

Sutra 24. Pnrushavidyayamapi chctarcsham 

auamndndt (37S) 


1132. In certain meditations 
the Brahman is conceived as 
limited. Here His quality of the 
pervasion of heaven is clearly 
out of place. The support to the 
eldest powers, which is stated 
along with this quality, cannot 
also be included. But the 


infinity which belongs to the 
Brahman in His essential nature 
finds a place in all meditations. 
The Brahman who is by nature 
infinite is conceived as allowing 
Himself, out of grace, to be 
limited in various ways for the 
purpose of the meditations, 
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In regard to the Purusha-vidya also (there is 
distinction), because there is no declaration of other 
things. 


4 

In the Taittiriya text, the Purusha-vidya is declared 
thus :—“ As regards the sacrifice which is one who knows 
thus, his own self is the sacrificar; faith is his wife; his body 
is the fuel; his breast is the sacrificial altar ; his hairs are 
the sacred bed of kutia grass M (M. Ndr . XXV. 1). In the 
Chhdndogya also, the Purusha-vidya is declared thus 
“ Indeed, the purusha himself is the sacrifice; those, his 
twentyfour rears, fare the morning libation) ,, 
( Chhand. Up. III. 16. 1). 

Here it is asked whether the vidyds are distinct or 
not. The vidyds are one, for the following reasons : 
because the name, 1 Puritsha-vidyd \ is one only ; because 
there is oneness of form by reason of the similarity of 
ascribing the nature of the limbs of the sacrifice to the 
limbs of the purusha ; because, in the Taittiriya text no 
connection with the fruit being declared, the fruit which 
is declared in the Chhdndogya in the passages, “He (i.e., 
Mahidasa) lived a hundred and sixteen years” 
( Chhand . Up . III. 16. 7.), is itself the fruit of the Purusha- 
vidya, and hence there is no distinction even as‘regards 
the connection with the fruit. 

If it be so arrived at, it is stated in reply as follows. 
Although both the vidyds , which are declared in the 
scripture in the two places, have the character of the 
Purusha-vidya , there is undoubtedly distinction between 
the vidyds . Why? “ Because there is no declaration of 
other things”. That is to say, because the qualities 
declared in one branch (of the Veda) are not declared in 
the other. It comes out thus. What is declared in the 
Taittiriya text thus, “These things which are eyening, 
morning and midday, they are oblations” ( M . Ndr. 
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XXV. 1), and other such things are not declared in the 
Chhdndogya as oblations. The life of the purusha , divided 
into three parts, is assumed to be the oblations in the 
Chhdndogya . The assumption of the character of a 
religious observance involving self-restraint, and such other 
things, c$i the part of fasting (lit. the desire to eat.) etc., 
which are mentioned in the Chhdndogya , is not made in 
the Tatitiriya text, wherein the assumption of the 
characters of the sacrificer and his wife etc. is also distinct. 
Therefore, their form in both places is distinct. 


Similarly, their connection with the fruits also is 
distinct. Indeed, in the earlier section in the Taittirtya 
text, meditation on the Brahman is stated in the passage: 
M With the help of the syllable, l O/V, one should surrender 
oneself unto the Brahman who is the highest object of 
worship saying, ‘(This is done) for attaining You *'* 
(Ai. Ndr. XXIV. 1.); by way of its fruits, it is stated: 
“ He attains the greatness of the Brahman ” ; then, in the 
passage beginning with, “ As regards him who knows 
thus”, it is made out that the Purusha-vidya declared by 
it has in view the ascription, to the person who knows the 
Brahman , of the character of a sacrifice. 

Therefore, as it (i.e., that vidyd) is an essential part 
of the meditation on the Brahman , the fruit is the attain¬ 
ment of the Brahman itself. According to the maxim 
that, in the presence of a thing which yields fruits, 
anything which is (mentioned) without fruits is an auxiliary 
(yielding the same fruits), it is made out that the Purusha - 
vidyd declared in the Taittirtya text is an auxiliary to the 
meditation on the Brahman . But in the Chhdndogya it is 
stated that the Purusha-vidyd has for its fruits the attain¬ 
ment of longevity. Therefore, there is distinction in 
respect of form and of connection with fruits, and so there 
is distinction between the two vidyd$ ; thus, the qualities 
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declared in one place cannot have unrestricted use in the 
other place.1133 


ADfflKARANA X • 

VEDHADYADHIKARANA 

Sut** 25- Vcdhadyarthabhedat (379) 

Because there is difference in purpose in regard 
to piercing etc. (the mantras referring to them are 
not elements of vidyas , though in close proximity 
thereto: similarly other mantras referring to the 
study of the Vedas are not elements of vidyas ). 

The Atharva^iikas, in the beginning of their 
Upanishady read the mantras beginning with :— 
‘‘Pierce the bright thing, pierce the heart ” (?). The 
Samagas, in the beginning of the Rakasya Brahmana , 
read this and other mantras : “ O god Savitfi, allow us to 
perform the sacrifice" {$cima-Mantra-Brahmana, L 1* 1)* 
The Kathakas and Taittirlyas read the mantras —“ May 
Mitra do good, may Varuna do good to us ” (Taitt . Up. 
I. 1. 1) etc. The Satyayanins read the mantras :—“You area 


1133. (i) The Purusha-vidya in 
M. N<ir. is regarded as having 
been begun in the previous 
section and elaborated in the 
XXV, Those desirous of attain¬ 
ing the Brahman are indicated as 
qualified for it, and the vidyn is 
later described in detail and its 
fruit laid down. It may be noted 
in passing that this vidya has 
also been interpreted as 
prapatti (or surrender to God 
and seeking refuge in Him). 
See the Adhikarana-saravail and 


Rangarffmanuja's commentary on 
M. Nar. In this view, the knower 
of the Brahman is not considered 
as the sacrifice : his surrender to 
the Brahman is the sacrifice, 
(ii) The maxim about any ritual, 
which is not associated with any 
fruits, being regarded as subsi¬ 
diary to any other ritual which 
has fruits and in whose presence 
it is enjoined, is well knovto to 
the Mimamsakas , See, for 
instance, S'abarasvamin's com¬ 
mentary on Pur. Mlm . (IV. 4. 19). 
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whitehorse, you are green and blue”(?) etc. The Aitareyins 
read the A f ahdvrata-Brdhmana, in the following and other 
mantras: “ Indra, after killing Vritra, became great ” 
(Ait, Ar. III. 2. 1). The Kaushitakins have the Mah&vrata- 
Brahrnana itself thus; “ Prajapati, indeed, is the year* 
that which is the mahdvrata is this body of his” (S'arikh- 
Ar. I. 1). The Vajasancyins read the Pravargy a-Brahrnana 
thus;—“Indeed, the gods performed the sacrifice” 
(Slat. Br. XIV. 1. 1). 

Here the doubt arises whether the mantras such as, 
** Pierce the bright thing”, “May Mitra do us good”, 
which are read in the beginning of the Upanishads , and 
whether the karmas known as pravargya and others (like 
the mahdvrata) are auxiliary to vidyds or not. What is 
it that is properly arrived at by reasoning? That they are 
auxiliary to vidyds . Why ? Because they are read in the 
scriptures in close contact with vidyds , and are, therefore, 
made out to he auxiliary to vidyds. No doubt the use in 
karmas , each in its own place, of the mantras , “Pierce 
tke bright thing” (?) etc., and of the karmas such as the 
pravargya are made out by means of self-sufficient 
scriptural texts, indicatory signs and contexts, which are 
powerful. Yet, in regard to mantras like, “ May Mitra 
do us good” (Taitt.UpA* 1.1), “May it (i.e. f the 
Veda which is studied) protect us together” (Ibid. II. 1), 
because they are not used elsewhere and the section in 
which they occur is that of the vidyd y their being 
auxiliary to vidyd is difficult to avoid. Therefore, in all 
vidyds, these mantras have unrestricted use. 

If it be so arrived at, we reply :—“ Because there is 
difference of purpose in regard to piercing etc.” Because 
there are indicatory signs in the statements, “ Pierce the 
bright thing, pierce the heart” (?), “ I shall speak the right 
(words) and the true (facts) ” ( Taitt. Up. I. 1. 1), “I spoke 
the right (words), I spoke the truth” (Ibid. I. 12. 1), and 
“ May what we learn be full of power, let us not hate each 
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other 99 (Ibid. II. 1), from which and others like them it is 
made out that they (*.e*. these mantras) are used in the 
study of the Vedas, for magical spells for malevolent 
purposes and so on; and they are, therefore, not 
auxiliary to vidyd s . # 

What is said is this. From the support derived from 
the significance of mantras like, “ Pierce the heart,” etc., 
statements like, ‘‘Pierce the bright thing,” are made out 
to be subordinate to magical spells for malevolent 
purposes ; in this same manner from the very support of 
the significance of such mantras as, “I shall speak the right 
(words)” (Ibid- 1. 1. 1), and “ May what we study be full of 
power ” (Ibid- II. 1), it is made out that mantras such as 
“ May Mitra do us good 99 (Ibid- I. 1. 1), are subordinate 
to Vedic study; therefore they are not auxiliary to 
vidydg . The reading together here (i.e., with the 
vidyas) of “ Pierce the bright thing ”(?) and other such 
(mantras), and of the BrQhmanas relating to pravargya 
etc., is due to their being recited in daytime and learnt 
in the forest (i.e., recited and learnt in secret). 1134 

ADHIKARANA XI 

HANYADHIKARANA 

Sfitra 26- Hiinait Ui{>Uyana$abda&eshatvdtku$d- 

chchhandasstutyupagdfiavattaduktam ( 3 ^0) 


1134. In V.D., the real subject 
of this section is said to be the 
determination of the purpose of 
mantras like “May Mitra do us 
good" ( Taitt . Up. I. 1); the other 
mantras and karmas adduced in 
the Sutra and commentary are 
intended to be merely illus¬ 
trative. The pf/rvapaksha is 
based on these mantras being 
found and the karmas described 


near sections dealing with vidyd 
(or meditation). The argument 
is very weak in regard to the 
karmas. The mantras are 
known to be used for other 
purposes. Their presence in or 
near a context of vidyri is really 
due to the fact that they have to 
be learnt in secret, like* the 
vidyd . 
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In relation to giving up (and acquisition of 
karmas ), however, the passage relating to acquisition 
is complementary; (hence thinking about both is 
enjoined) as is the case with the ku$a> chhandas , stuti 
and upagqna. It has been already stated. 

The Chhandogas dealare in their scriptures as 
follows : “ Shaking off sin, just as a horse shakes off (dead) 
hair, and being freed, like the moon from the mouth of 
Rahu (i.e., from an eclipse), I shake off the body, and 
then, I, the well-blessed individual self, attain the eternal 
world af the Brahman” (Chhdnd • Up . VIII. 13. 1). 

Similarly, the Atharvanikas declare in their scriptures as 
follows: u Then the wise man, shaking off merit and 
demerit, and being untainted, attains the highest degree 
of equality (with the Brahman )” (Mund. Up. III. 1.3). 
The tfdtydyanins also declare in their scriptures as 
follows: “His sons take their shares (of property), his 
friends take his good karmas : his enemies take his sinful 
karmas u (?). The Kaushitakins, however, have a declara¬ 
tion in their scripture as follows: “He shakes off his 
good and bad karmas ; his dear relations take hold of his 
good karmas, his enemies take hold of his bad karmas ” 
(Kaush. I. 4). In this manner the giving up of sin and 
merit is declared in some places, their reaching friends 
and enemies tn some other places, and both (giving them 
up and their reaching friends and enemies) in some places. 

Although both these are declared severally in separate 
passages, they have to be accepted as an element in all the 
vidycts . This is so, because in the case of one who is 
devoted to any vidya, indeed, relating to the Brahman , 
the giving up of sin and merit has necessarily to take place 
when he attains the Brahman , and because their reaching 
another place is related necessarily to their being given up. 
Therefore, their consideration, which is enjoined in the 
abov^ passages, deserves to be part of all the vidyds . 
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Here what is enquired into is this : whether the 
consideration of giving them up, the consideration of 
their reaching another place and the consideration of both 
(giving them up and their reaching another place) together 
are alternative, or whether they are to be included 
together. What is it that is properly arfived at by 
reasoning? That they are given as alternatives. Why? 
Because there is the support of the significance of 
distinctive scriptural declarations. Indeed, if they are 
cumulative, then there will be the consideration of both 
everywhere in all the vidyds, and such consideration is 
established by the passage of the Kaushitaki Upantshad 
itself, and its declaration in other scriptures will undoubt¬ 
edly become meaningless. Therefore, the purpose of 
their declaration in more than one scripture is solely 
alternative. The declarations in more places than one 
cannot possibly be explained on the basis of the distinction 
of those who study therm Indeed, repetition without 
distinction can be explained through the distinction of 
those who study. But here, in the present case, the 
giving up itself (of karmas ) is given in two branches (of 
the Veda), and (their) reaching another place is given in one 
branch. It is also not possible to fix them (in particular 
vidyds) through the distinction of the vidyds , because thi* 
consideration is stated to be an clement in all (of 
them). 

It is said here in reply as follows : “ In relation to 

giving up (and acquisition of karmas ), however, the passage 
relating to acquisition is complementary ; (hence thinking 
about both is enjoined).” The word, ‘however / sets 
aside the above view. The expression, ‘in relation to 
giving up (karmas),* is intended to serve as an illustration 
(and it refers also to those karmas reaching other places). 
Where the mere giving up, or where the mere reaching of 
another place is declared in the scriptures, there the 
combination of each with the other of . both of them 
becomes necessary. Why? “ Because the passage relating 
to acquisition is complementary f> ; that is to say, because 

III S.B.-41 
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the passage relating t# their reaching another place is 
complementary to the passage relating to their being given 
up. Indeed, it is quite appropriate for the passage 
relating to acquisition to be complementary to the passage 
relating t^ giving up, because the passage relating to 
acquisition speaks of entry for the sin and merit which 
have been given up by the wise man. 

In regard to passages declared in the scripture in one 
place being complementary to passages declared in another 
place in the scripture, illustrative examples are pointed 
out: “as is the case with the chhandas , stuti and 

upaga , n U35 

The Kalapins have the following passage in their 
scripture:—“The huhds (or pieces of wood) are from 
flowerless trees ” (?). But the passage of the Sa£y5yanins is 
this : “ The pieces of wood are of the fig tree ” (?). This 

passage, particularising that the pieces of wood which have 
been made out to be of flowerless trees in general are of 
the fig tree, attains the character of a passage which is 
complementary to that (previous) passage. 

Similarly, by means of the following among other 
such passages, “Through the metres of the gods and 
demons 1 ’ (?), the subject that is given is the metres which 
without distinction belong to the gods and demons ; in 
relation to this, there is the passage : “ The metres of the 
gods come earlier ** (?) ; this passage which establishes the 


1135. The four illustrations 
given are connected with Vedic 
mantras and ritual. Ku&as are 
small twigs or rods used by the' 
udgatfis in sacrifices for count¬ 
ing the stotras sung by them. 
Chhandas is Vedic metre. The 
shorter metres are said to 
belong to the gods, and the 
longer to the demons. See, for 
instance, Taitt. Sam. (VI. 6. 11), 
where the metres with fewer 


syllables are said to remain with 
the gods, and those with more 
syllables with the demons. The 
Shoda&in is a modification of the 
Agnishtoma sacrifice. The stotra 
is a hymn which is sung. Gold 
is offered to the priests to 
encourage them to begin the 
ritual. The adhvaryu is a priest 
at a sacrifice among whose 
duties is the recitation of rele¬ 
vant texts of the Yajurveda. 
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particultr order of succession attains the character of what 
is complementary to that (previous) passage. 

Similarly, when a statement without any particularity 
is arrived at from the passage, “He helps (i.e., begins) the 
ttotra of the Shodasin with gold” (?), tHe passage, 
“ When the sun has half-set, he begins the stotra of the 
Shodatiin” ( Taitt . Sam. VI. 6. 1. 6), which has for its 
subject a particularity (i.e., the time of performance), 
attains the character of what is complementary to that 
(previous) passage. 

Similarly, in relation to the passage, “The r itviks 
sing near by” (?), which is giv«n in general terms without 
any particularity, the passage, “The adhvaryu priest 
should not sing close by ” (Taitt. Sam . VI. 3. 1. 5), which 
gives rise to the knowledge that it (i.e., the former passage) 
relates to those who are not adhvaryu priests, attains 
the character of what is complementary to that (previous) 
passage. 

In this manner, there are passages which are capable 
of particularising those things which are known in general 
terms; and by those who do not admit that they (i.e., the 
former) are complementary to them (i.e., the latter), an 
alternative as between those two things has to be accepted; 
and this (acceptance of an alternative) cannot be proper 
when there is a way out. “ It has been already stated ” ; 
that is, in the earlier kanda relating to religious works> 
under the aphorism, “On the other hand, it is comple¬ 
mentary to another passage, because to take them as 
alternatives is contrary to reason ; it is part of injunctions 
in general” (Pur. Mint. X. 8. 4). 1136 Because in this very 

1136. Pur. Mini . (X. 8. 4) is tion that injunctions should not 
not quoted for showing that a be deemed to be alternative 
Vedic passage in one context when there is some other way 
can be complementary to a available to reconcile them, 
passage in a different context. (S'ankara cites X. 8. 15, but 
The purpose is to seek authority Vachaspati in his Bhamati fefers 
for the principle of interprets- to X. 8. 4 as relevant here.) . 
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same manner, both tha passage dealing with the wise man 
giving up gin and merit and the passage dealing with their 
reaching another place form one and the same context; 
and because also mere giving up and mere reaching of 
another ^ace (on the part of sin and merit) do not exist; 
n© alternatives can appropriately be adopted* (All passages 
dealing either with mere giving up of sin and merit or mere 
acquisition of them alone are thus seen to deal with both 
the themes). The declaration of both in the scriptures of 
the Kaushitakins is (however) proper, because there is 
repetition without any distinction, and those that read and 
understand them are different (from those who read the 
other passages). 


ADHIKARANA XII 

SAMPARaYADHIKARANA 

srrmnlr ?r<T5qT*Frera«rrsj?% 

SQtra 27. Samparaye tartavyabhavaitathahyanyc (381) 

It is (only) at the time of the separation of the 
soul from the body (that the giving up of karmas by 
the emancipated soul takes place), because there is 
nothing else to be gone through (by the soul after¬ 
wards). Indeed, others say the same thing. 

It has been stated that in relation to sin and merit, 
giving them up and their reaohing another place have to 
be taken into consideration in all the vidyds . Here the 
doubt is raised whether both this giving up and this 
reaching another place occur (in part) at the time of the 
soul’s separation from the body and (in part) in the path 
of«that (soul) which departs from the body at death, or 
whether they take place only at the time of its separation 
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from the body ; it being so, it is properly arrived at by 
reasoning as taking place at both the times ; because it is 
declared in the scripture as taking place at both the 
times. 

Indeed, the Kaushitakins declare in their scriptures 
thus. The context begins with the passage, “He, attaining 
this path, the path of the gods, goes to the world of Agni 99 
(Kaush- Up, I. 3); and continues thus : “ He comes to the 
river, Viraja (on whose banks the subtle body is dropped), 
crosses it with (the speed of) the mind ; he shakes off the 
meritorious and sinful deeds” (Ibid. I. 4). Here in this 
passage the giving up of the sinful and meritorious deeds 
is made out as happening on the path. The 
Tandins (or Chhandogas) declare in their scriptures 
thus :—“Shaking off sin, just as a horse shakes off (dead) 
hair, and being freed, like the moon from the mouth of 
Rahu (i.e., from an eclipse), I shake off the body, and 
then I, the well blessed individual self, attain the eternal 
world of the Brahtnan 99 ( Chh^nd. Up, VIII. 13. 1). Here 
it (i.e. the giving up of sin and merit) is made out as hap¬ 
pening at the time of (the individual soul’s) separation from 
the body. In the scriptures of the Satyayanins also (it is 
declared) thus: “His sons take their shares of his 
property; his friends take his meritorious deeds ; his 
enemies take his sinful deeds ” (?). Here it is made out 
that the transfer of meritorious and sinful deeds, which is 
declared to take place simultaneously with the transfer of 
their shares of property to the sons, happens only at the 
time of the soul's separation from the body. Therefore, 
a part of the soul's meritorious and sinful deeds is given up 
at the time of its separation from the body, and the 
remainder of the deeds on the path. 

If it be so arrived at, it is stated in reply as follows : 
“It is (only) at the time of the separation of the soul from 
the body.** At the sQtnparSya, that is, at the time of the 
departure (of the soul) from the body, the meritorious 
and sinful deeds of the wise man are fully given up 
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without any remainder. Why ? “ Because there is nothing 
else to be gone through " ; that is to say, because, after 
his separation from the body, for the wise man there is no 
experience arising from meritorious and sinful deeds to 
go through Indeed, apart from the attainment of the 
Brahman , who is the fruit of the vidyas, there do not 
exist pleasure and pain that arise from meritorious and 
•inful deeds and that have to be experienced. 

“Indeed, others say the same thingThat is, some 
other schools read in their scriptures that, after (the 
soul's) separation from the body, there is no enjoyment 
of pleasure and pain, apart from the attainment of the 
Brahman , as in the following passages: “Indeed, the 
pleasing and the unpleasing touch not him (i.e M the 
emancipated self) who remains without a body (built by 
karma)” (Chh&nd. C/jD.VIlI. 12. 1); “ The individual self, 
rising up from this body, attains the Supreme Light and 
becomes manifest in his true nature" (Ibid.V III. 12.3); and 
u So long as he is not freed (from this body), so long there 
is delay ; then he will be blessed " (Ibid. VI. 14. 2). 

Sutra 28. Chhandata uhhayavirodhdt (382) 

According to the intended meaning, without 
contradicting both (the scriptural texts and the 
nature of what they describe) (the teaching about the 
giving up of karmas at the time of death has to be 
understood). 


The time of giving up meritorious and sinful deeds 
having been determined in this manner according to the 
nature of the things—without contradicting both, that is to 
sa^, without contradicting both the scriptural passage 
(relating to the giving up) and the nature of those things 
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(that ire to be given up), according to the intended 
meaning, that is, as desired (properly), the logical 
connection of the words (or phrases) has to be described. 
In the passage given in the Kaushitaki Upanishad , that 
part, namely, “He shakes off meritorious* and sinful 
deeds” (Kaush. Up. I. 4*), which is last declared, has to 
be understood before that part which is first declared : 
“ Attaining this path, the path of the gods ” (Ibid. I. 3) ; 
this is the meaning.H 37 

Here the opponent raises the following objection : — 

Sutra 29. GaterarthvattvamubhayadhanyathcZ 

hi virodhah (383) 

The path will have a meaning, if (giving up 
deeds takes place) at two times; indeed, if it be 
otherwise, there will be contradiction. 

The giving up of a part of the meritorious and sinful 
deeds occurs at the time of (the soul’s) separation from 
the body, and the giving up of the remainder occurs 
afterwards ; if, thus, at both these times the destruction 
of the karmas tikes place, then only the path will have a 
meaning ; that is, the scriptural passage relating to the 
path of the gods will have any significance. “ Indeed, if 
it were otherwise, there will be contradiction.” If the 
destruction of all the karmas were to take place only at 
the time of (the soul's) separation from the body, the 


1137. Kaush. Up. (I. 3) begins : 
’'He, attaining this path, the path 
of the gods, goes to the world of 
Agni." Much later, towards the 
end of I. 4. we have the state¬ 
ment: "He shakes off the 

meritorious and sinful deeds." 
This Sutra is intended to show 
that chronologically the giving 


up of sin and merit is earlier 
than reaching the path of the 
gods. ' Chhandatah which 
usually means 1 according to 
desire’, has to be understood 
here as 'according to the 
intended meaning', 'according 
to requirements’. 
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subtle body also will undergo destruction ; if that be so, 
movement of the mere individual soul (all by itself) cannot 
appropriately take place. Therefore, at the time of 
departing (from the body), the entire destruction of (all) 
the kartnas of the wise man, without leaving any 
remainder? cannot properly be said to take place. 

To this objection, the reply is as follows :— 

SQtra 30* Upapannastallakshandrthopalabdher - 

lokavat (384) 

It can properly take place, because a thing 
having similar characteristics with it (i.e., the subtle 
body) is obtained (later on); as is the case in the 
world (a thing meant for one purpose, when no 
longer needed for it, can be used for another). 

The destruction of all kartnas (meritorious and sinful) 
does undoubtedly properly take place, at the time of (the 
soul's) departure from the body. How ? " Because a 

thing having similar characteristics with it (i.e., the subtle 
body) is obtained (later on)." Because, in respect of him 
(i.e. the self) whose true nature has become manifest, 
although his kartnas have been destroyed, an event, which 
has the nature of association with the body, is known 
(from the sacred texts). There are the following among 
other similar passages: "Having attained the Supreme 
Light he becomes manifest in his true nature" 
(Chhand- Up. VIII. 12. 3); "He (i.e., the released self) 
moves about there (in the Highest Heaven), eating, 
playing, enjoying " (Ibid.) ; " He becomes his own ruler, 
he has free movement in all the worlds" ( Ibid . VII. 25. 2); 
"He is one, he becomes threefold" (Ibid* VII. 26. 2); 
here the event known as association with the body is 
indeed known. Therefore, although one has his karmas 
destroyed, yet, in association with the subtle body, it is 



Adhik . XI /, S3*. ‘ VIDYA’ & SUBTLE BODY 329 


quite appropriate for him to have movement through the 
path of the gods. 

It may, however, be asked how, after the destruction 
of the karmas which produce the body, the subtle body 
can exist. If it be so held, we reply (that it existS) through 
the greatness of the vidyd . Indeed, vidyd , although it 
itself doe* not produce the subtle body, although complete 
destruction takes place of the gross body which is the 
means to enjoy the pleasure and pain arising from 
contact with the prakriti , as also of all karmas , still (that 
vidya), for the purpose of giving its own fruit which 
consists in the attainment of the Brahman , establishes the 
subtle body with the object of making him (i.e., the 
person practising the vidyd) go through the path of the 
gods. 1138 


“As is the casein the world.” For instance, tanks 
etc. are constructed with the object of raising crops etc. 
in abundance ; although the reasons for constructing them 
and the desire for them (i.e., the crops) have all ceased, 
yet those who keep the tanks free from decay take there 
drinks of potable water and do similar things. The case 
under reference resembles this. 

Again, the following objection may be raised here. 
It has been been stated to the following effect. The 
complete destruction of the karmas of the wise men who 
have direct perception of the Supreme Entity (i.e., the 
Brahman) takes place at the time of the fall of the body ; 
in consequence, subsequent to the fall of the body, only 
the subtle body continues (to remain with them) for the 
sake of their movement along the path of the gods: and 


1138. The subtle body conti- individual self. Thus the subtle 
nues till the emancipated self body survives the destruction 
acquires the divine form in of the karmas which produced 
Heaven. Otherwise there can- it: and this survival is brought 
not be any movement for the by the power of vidyd. 

Ill S.B,—42 
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there is no enjoyment of pleasure and pain—(all) this does 
not appropriately fit in. In the case of sages like 
Vasishtha, Avantaratapas etc., who have directly realised 
the Supreme Entity (i.e., the Brahman ), it is seen that, 
after the fall of their bodies, they have association with 
other bodies end that they experience pleasure and pain 
due to the birth and death of sons (respectively) and other 
such things. T® this objection, he (i.e., the S utrakdra) 
reads the answer thus :— 1 

Sutra J7. Yavadadhikdramavasthitiradhi- 

kdrikcinam (385) 

Those who hold offices have to remain as long 
as their offices last. 

It has not been declared by us that, in the case of all 
wise men (i.e., those who have meditated successfully), 
the destruction of their meritorious and sinful deeds takes 
place at the time of the fall of the body ; on the other 
h£nd, in regard to whichever wise men, after the fall of, 
the body, there is attainment of the path beginning with 
light, it is in regard to them that it has been stated (by us) 
that, at the time of the fall of the body, the destruction 
of their meritorious and sinful deeds takes place. But, in 
the case of Vasishtha and others who hold offices, they do 
not attain the pith beginning with light after the fall of 
the body, because the office, which has begun (as the 
result of karmas)y has not come to an end. They have 
attained particular offices through particular karmas ; the 
karma which produces those (offices) is not destroyed 
till the termination of the office. Indeed, the destruction 
of the karma which has begun to yield fruit takes place 
only through its experience. Therefore, in regard to 
those who hold office, the karma , which produces that 
(office), continues till the period of office. Therefore, for 
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them, there is no attainment of the path beginning with 
light, after the fall of the body, 1*39 


ADHIKARANA XIII 


aniyamadhikarana 



Sutra 32. AniyamassarveshQtnavirodhaMabda - 

num^nObhyOm ( 386 ) 

In regard to all (worshippers), there is no 
restriction (about reaching the Brahman by the path 
beginning with light); (only when it is so) there will 
be no conflict between the Sruti and the Smriti. 


The path which begins with light is declared in the 
scriptures in relation to the Upakosala and other such 
meditations. Here the doubt is raised whether it is only 
for those who are devoted to those meditations that the 
attainment of the Brahman results through that path, or 
whether it is for all who are devoted to (any kind of) 
meditation on the Brahman - Because for others, it (i.e., 
the attainment of the Brahman through that path) is not 
declared in the scriptures ; because also there is no 
authority for showing that the passages, “ And those who 
in the forest worship Tapas (or the Brahman) with faith ” 
( Chhdnd * Up. V. 10. 1), and “(Those who) worship Satya 


1139. Avantaratapas is an 
earlier incarnation of Vyasa, 
See Note 972. In the cycles of 
creation and dissolution, Vyasa 
is repeatedly born to edit and 
arrange the Vedas. See V.P. 
(III. 4). Vasishtha, as a Vedic 
seer, is repeatedly born to 
reveal to the world the mantras 
ascribed to him. See Vol, II, 


p. 158, under Ved. Sut. (I. 3. 28). 
The pur an as also speak of his 
being first born as a Prajapati as 
the mind-born son of Brahms 
the creator and again as the son 
of Mitra and Varuna and so on. 
Both Vasishtha and Vyasa joyed 
in gifted sons and grieved^in 
bereavement, 
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(or the Brahman) with faith” ( Brih. (/£• VI. 2. 15), serve 
to bring to the mind all the other vidyds relating to the 
Brahman; it is only for those who are devoted to those 
(Upakosala and other such vidyds that the attainment of 
the Brahi%an results through that path). 

If it be so arrived at, it is stated in reply as 

follows:—‘‘There is no restriction.” ( Ved. Sut> III. 

3. 32). “Ia regard to all,” that is, in regard to those who 
are devoted to all forms of worship, as it is necessary to 
go through that path itself, there is no restriction to the 
effect that it (i.e., that path) is only for those who arc 
devoted to those (particular vidyds). Indeed, it is when 
all (worshippers) have to go through that very thing (i.e., 
path) that there is no conflict with the Sabda and Auumdna , 
that is, between the Sruti and the the Sinfiti . The 
meaning is that otherwise there will be conflict with 
them. 

Indeed, the scripture says that all those who are 
devoted to any of the meditations on the Brahman proceed 
through the path beginning with light, in connection with 
the Panchd gni-vidyd given in the Chhdndogya and the 
Vdjasaneyaka . It runs as follows in the Vdjasaneyaka : 
“ Those who meditate on this (individual self) in this 
manner (as taught in the Panchd gni-vidyd) and those who 
in the forest worship with faith Satya (or the Brahman) — 
they go towards (the deity presiding over) light” 
(Brih. Up. VI. 2. 15) ; in the Chhdndogya it runs thus: — 
“Those who know it (i.e,, the essential nature of the 
individual self) thus (i.e., as set out in the Panchd gni- 
vidyd) and those who in the forest worship Tapas (or the 
Brahman) with faith—they go to (the deity presiding over) 
light” {Chhdnd. Up, V. 10. 1). Here, in these passages, 
the path beginning with light is taught in relation to those 
who are devoted to the Panchd gni-vidyd by means of the 
expression, “ Those who meditate on this in this manner”, 
anc^ by means of the expression beginning with “and 
those who”, (it is taught) in relation to those who 
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meditate on the Brahman with faith beforehand. Because, 
in the following passages, “The Brahman is existence (or 
Satya), knowledge, infinity 99 (Taitt- Up-II- 1. 1) and 
“ Satya itself has to be known ” ( Chhdnd • Up. VII. 16. h), 
the word, ‘Satya, is well known to denote th$ Brahman, 
and because the word, 4 Tapas \ also has to have oneness 
of meaning with that (word, ‘Satya 1 ) itself, it is the 
Brahman Himself who is denoted by the words, * Satya * 
and ‘Tapas'- Elsewhere also, it is declared that the 
meditation on the Brahman is attended with faith 
beforehand, as in the passage which begins with 14 Satya 
itself has to be known” (Ibid. VIL 16. 1) aad ends with 
44 Faith itself has to be known” (Ibid. VII. 19. 1).H4° 


The Smriti also says that all those who know the 
Brahman go only through this path, as in the following 
passage: 44 Fire, light, day, the bright (fortnight), the 
six months of the northern course of the sun—through 
these (i.e., helped by the deities presiding over these) 
those persons who know the Brahman go to the 
Brahman" ( B . G- VIII. 24). Many passages of a similar 
kind are given in the Sruti and the Smfiti- In this 
manner, this path which is common to all the vidyds and 
which has been already arrived at through other means of 
knowledge, is reiterated (or referred to) in the Upakosala 
and other such vidyds. H41 


1140. Both the Chhand. Up. 
and the Byihad. Up. speak of 
two types of worshippers reach¬ 
ing the path beginning with 
light—those who are devoted to 
the Panckagni-vidya and those 
who worship the Brahman 
through any vidya. In the Bfih. 
Up., the latter are described as 
worshipping Satya with faith; 
and ’Satya' is a term well known 
as denoting the Brahman. The 


corresponding passage in the 
Chh tnd. Up. refers to those who 
worship Tapas with faith; and 
because of the force of the 
parallel passage in the Brih.Up 
‘Tapas' here means the same 
thing as ’Satya’ there, that is, the 
Brahman. 

1141. The path beginning 
with light is explained in the 
Ved. Sut. (IV. 3). 
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ADHIKARANA XIV 


AKSHARADHY ADHIKARANA 



Sfitra AksharadhiySm tvavarodhassamanya - 

tadbhdvdbhydmaupasadavattaduktam (387) 


But there (is in all the vidyas relating to the 
Brahman) the inclusion of all the ideas relating to the 
Akshara> because of the sameness (of the Brahman 
everywhere) and because of those ideas being 
involved (in the conception of the essential nature 
of the Brahman); as is the case with the mantras of 
the upasad (the qualities follow their principal); this 
has been already explained. 

It is declared in the Bfihaddranyaka as follows: 
“This, verily, O GargI, is that well known Akshara , which 
those who know the Brahman say is neither gross nor 
atomic, neither short, nor long, nor red, nor viscid, not 
having any shadow, not having darkness, not having air, 
not having the spatial ether, not attached, not having 
taste, not having smell, not having eyes, nor ears, nor 
speech, nor mind, nor tejas , not having prdna , not 
having pleasure, not having senses, not having any inside, 

not having any outside ; It eats nothing. Indeed, under 

the supreme command of this {Akshara), O GargI, the sun 
and the moon stand well supported ” ( Bfih . Up* Ill. 8. 

8-9). Similarly, there is this passage relating to the 
Atharvana : “And that is the higher vidyd by which that 
Akshara is known—that (Being) which is invisible, 
which cannot be seized, which has no family, which has 
no colour, no eyes, no ears ; that well known Being which 
has # no hands and no feet” (Mund. Up. I. 1. 5-6). Here 
there is the doubt—whether these qualities of being not 
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gross etc., which, in conheefidn’ With 'the Brahman who 
is pointed out by the Word ‘ Akshard \ are declared and 
whose nature is hostile to the World, should be sought 
after and referred to in all the vidy&s relating to the 
Brahman , or whether they should be sought-after only 
there (i.e., in that vidyd) where they are declared. They 
should be soughr after only there (i.e., in that vidya) where 
they are declared. Why? There is no reason for holding 
that the qualities which are the characteristics of one 
vidya can be the characteristics of another vidya , and 
because also these negative characteristics are not, like' 
bliss etc., the means of making known the essential nature 1 
of the Brahman . Indeed, it is in relation to the Brahman 
whose essential nature is known through bliss and other 
such qualities, that the qualities of being not gross etc., 
which are the characteristic properties of the world, are 
denied ; because there can be no denial of that which has 
no support (and has not been established in some way or 
to some extent). 

If it be so arrived at, we state in reply as follows : 
“ But there is the inclusion of all the ideas relating to the 

Akshara .” (Ved. Sut, III. 3. 33.) In all the vidyd$ % 

there is the inclusion (or avarodha) —the meaning is the 
admission (or s angrahana) —of the ideas of not being gr#ss 
etc., which are connected with the Akshara who is the 
Brahman . “ Because of the sameness and of those ideas 

being involved (in it)” ; because in all the meditations the 
Akshara , who is the object of the meditation and is the 
Brahman , is the same ; because also the qualities of not 
being gross etc. are involved in the conception of His 
essential nature. 

What is said is this. Indeed, to apprehend a thing is 
to receive it in the mind through its peculiar character¬ 
istics. And mere bliss and other such qualities do not 
present to the mind the specific character of the Brahman * 
as bliss and other such qualities are also found associated 
with the individual self. Indeed, bliss and other such 
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qualities, which are hostile to all that is evil, are the 
characteristics of the Brahman • But, in regard to the 
individual self, although it is of itself free from all that is 
evil, yet it is capable of association with evil, and to be 
hostile to all that is evil is to be hostile to the qualities of 
being gross*etc., which are the characteristics of the world 
consisting of animate and inanimate things. Therefore, 
by one who meditates on the Brahman as associated with 
His peculiar characteristics, that Brahman whose 
characteristics of knowledge, bliss etc., are qualified by 
the qualities of not being gross etc., has to be meditated 
upon ; therefore, the qualities of not being gross etc. are, 
like the qualities of bliss etc., involved in the conception 
of the essential nature of the Brahman ; consequently, in 
all the vidyds relating to the Brahman , the Brahman has to 
be meditated upon in that same manner (as is stated 
above). 

For showing that the qualities follow their principal 
(which is qualified by them), he (i.e., the Sutrak^ra) gives 
an illustrative example thus :— u As is the case with the 
mantrds of the upasad For instance, there is the 
mantra which begins with, ‘ O Agni, know (i.e , crown 
with success) the work of the hotri priest, know (the 
sacrifice)” {Tdnd, Br, XXI. 10. 11); it is read in the 
Sdtnaveda (where it has to be pronounced loudly) : it is 
(also) auxiliary to the ceremony of upasad, whose material 
offering is a cake (of rice or barley) and which belongs to 
the sacrificial ceremony of Jamadagni’s Chaturdtra (or a 
sacrifice lasting over four days); as that mantra has to 
follow the principal (or the upasad ceremony), it is 
spoken with the low pronunciation of the Yajurveda . 
“This has been already explained”, that is, in the first 
kanda under the aphorism : “ When there is a conflict 

(which relates to the loudness in reciting mantras and 
which arises from their connection with different Vedas) 
between what is principal and what is subordinate (in 
ritual), the association with the Veda must be such as to suit 
the principal, because it (i.e., the subordinate) serves the 
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purpose of that (principal thing) ” (Pur. Mint . III. 
3 . 9 ). 1142 (In the same way, the characteristics of not 
being gross etc., which are read in other contexts, have to 
follow their principal, which is the Possessor of those 
characteristics). • 

It may however be said as follows. In this manner, the 
Brahman Himself is the Possessor of the Qualities in all 
the vidyas, relating to the Brahman , and the qualities 
have to follow the principal ; hence the totality of the 
qualities given in such passages as “ He is all actions, all 
smells, all tastes ** ( Chh&nd . Up . III. 14. 4), though 
definitely laid down in respect of every vidya, will become 
unsettled (because of the qualities being numerous and 
some of them comprising an infinity of particulars). To 
this objection he (i.e., the Sutrak&ra) gives the answer 
thus : 


Sutra 34. lyadamananat (388) 

Because of meditation over this much (only). 

The word, 4 dmanana*, means thinking directed 
towards (a thing); that is to say, constant thinking (or 
meditation). For the sake of meditation, (only) this 


1142. The upasad is part of 
the Jyotishtoma sacrifice, which 
is > typical of a whole class of 
sacrifices. A particular sacrifice 
lasting for four days is called 
after the sage, Jamadagni, who 
is said to have performed it 
frequently. See Taitt. Sam. 
(VII. 1.9) and Ta»A. Br. (XXI. 
10. 11). The upasad here 
requires the offering of cakes 
on potsherds numbering from 
one to twelve. There are 12 
mantras to be recited when 
making the offerings, and the 
opening words of the first of 
them have been quoted by 

III S.B.—43 


Ramanuja. In regard to the 
recitation of these mantras, 
which are from the Sama-veda 
and used in a ceremony pre¬ 
scribed in the Yajurveda, the 
question arises whether they 
should be pronounced loudly 
or in a low tone. The rule is 
that the mantras of the Sama- 
veda should be pronounced 
loudly and those of the 
Yajurveda in a low tone. Pur. 
Mim. (III. 3. 9) lays down that 
the rule relative to the Veda 
which prescribes the .ritual 
prevails. 
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much of the totality of the qualities of the Brahman has 
been arrived at as fit for meditation in all the vidyds — 
those (qualities) of being bliss etc., which are qualified by 
the qualities of not being gross etc. Without the totality 
of which^er qualities there can be no meditation on the 
essential nature of the Brahman , as distinguished from all 
else,—those qualities alone have to follow Him everywhere 
in all the vidyds, and those qualities are only this much ; 
this is the meaning. But the other qualities, like His 
being all actions, etc,, although they follow the principal, 
are determined (and differentiated) for each vidyd in so 
far as to be thought of (therein). 


ADHIKARANA XV 

ANTARATVADHIKARAN a 

Sutra 35. Antara bhutagrclmavatsvatamano T nyatha 

bhedanupapattiriti chennopadeiavat ( 389 ) 

If it be said that what has been mentioned as 
being within (all) (in the reply to Ushasta in Brih. Up. 
III. 4) relates to the individual self who is the 
possessor of the multitude of great elements, and 
that, otherwise, there will be inappropriateness as 
regards the replies, it is replied that it is not so ; 
it resembles (other) teachings. 

In the Brihadd ranyaka , the question of Ushnsta is 
thus set out : “ He who is no other than the Brahman, 

directly perceived everywhere and at all times, and who is 
the Self within all—teach Him to me" (Brih- Up . HI. 4.1); 
the reply to it is thus given : “ He who through the prana 
sustains life, He is your Self who is within all ; He who 
through the apdna carries out the functions of the apdna , 
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H« is your Self who is within all” (ibid-)* Being 
questioned again by him (Ushasta) who was not satisfied 
with this answer, he (i.e., Yajfiyavalkya) said thus :—“You 
should not see the seer of the act of seeing, you should not 
think of the thinker of the act of thinking, ^ou should 
not know the knower of knowledge : He is your Self, 
who is within all: all else is full of misery” ( Ibid * III. 4. 2). 
After this, in like manner, in connection with the question 
of Kahola, it is declared in the scripture as follows : “ He 

alone who is none other than the Brahman, directly per¬ 
ceived everywhere and at all times, and who is the Self within 
all—teach Him to me” {Ibid- III. 5. 1); and the reply is thus 
given : “ He who transcends hunger and thirst, sorrow, 

delusion (or ignorance), old age and death,—knowing 
Him, that Self, to be thus, the knowers of the Brahman 
give up the desire for sons, the desire for wealth. --"(Ibid-)*, 
and it ends with the sentence: “ All else is full of 

misery ” (ibid.). 

Here the doubt is raised whether between these two 
teachings there is distinction of vidyds or not. What is it 
that is properly arrived at by reasoning? That they are 
distinct. How? Because there is the distinction of form 
between them. Through the distinction relating to the replies 
given, the forms differ. Although the questions have one 
and the same form, the modes of the replies given are 
known to be distinct. In the earlier (reply), the agent in 
the action of sustaining life is stated to be the inner self of 
all; in the lau*r (reply) He is stated to be devoid of 
hunger and thirst etc. Thus, in the earlier reply, the life- 
sustaining individual self, who is distinct from the body, 
senses, intellect, mind and prana, is mentioned; in the 
later (reply), on the oth«r hand, it is the Supreme Self, 
who is different from that (individual self) and who is free 
from hunger and thirst etc, (that is mentioned). 

In regard to the individual self, who is the possessor 
of the multitude of the great elements, as he is the Inner 
self of all that multitude of elements, his being the inner 
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self also of all results in an appropriate manner. No 
doubt, in the case of the individual self, being the inner 
•elf of all is due solely to the multitude of elements and 
thus contingent ; nevertheless, it has to be accepted as 
such. Otherwise, if through the desire to bring in the 
principal Inner Self, the Supreme Self is accepted to be 
taught, the distinction between the replies cannot 
appropriately fit in. Indeed, the earlier reply relates 
the individual self, because it is not possible for the 
Supreme Self to ba the agent of the activity of the prana > 
the agent of the activity of the apana and so on ; and the 
later reply relates to the Supreme Self, because He has 
transcended hunger etc. 

Then he (i.e., the opponent) raises the doubt: “If it be 
said that what has been mentioned as being within (all) (in 
the reply to Ushasta) relates to the individual self who is 
the possessor of the multitude of great elements, and that, 
otherwise, there will be inappropriateness as regards the 
replies.( Ved . Sut . III. 3. 35). Antard ; the first reply 
dealing with the internal self of all—relates to the 
individual self; bhutagrdmavdn : he who is the possessor 
of the multitude of great elements; tadantarah : the 
individual self. The individual self is taught to be within 
all; this is the meaning. Otherwise, there will be 
inappropriateness as regards the distinction between the 
replies, namely, u he who sustains life with the prdn a ” 
( Brih . Up III. 4. 2) and “He who has transcended hunger 
and thirst etc.” (Ibid. III. 5. 1 ). 1143 


1143. The Purvapaksha argu¬ 
ment here is that Ushasta is 
taught about the individual self 
and Kahola about the Supreme 
Self. The former learns that the 
individual self, being present in 
all bodies, is everywhere; it 
sustains life, even though not in 
an 9 unconditioned way ; its 
difference from the acts of 
seeing etc. must be deemed to 


be denied, because it is not 
merely knowledge as substance,, 
but it also has knowledge as 
attribute. Kahola’s question, 
though given in identical words, 
must be deemed to be different, 
because the answer thereto is 
different. Hence meditation on 
the individual self is taught to 
Ushasta and that on the Supreme 
Self to Kahola. 
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If it be so urged, the reply here is in the negative. 
The meaning is that there is no distinction between the 
vidyfis . In both the cases, the question and answer deal 
with the Supreme Self. It comes out in the following 
manner. Surely, the question, “He who is n<^other than 
the Brahman , who is directly perceived everywhere and at 
all times, and who is the Self within 811“ (BTih* Up. III. 
4. 1 & 5. 1), undoubtedly relates to the Supreme Self. 
Although the word ‘ Brahman * specifically denotes the 
Supreme Self, yet it is seen to denote figuratively at times 
the individual self also; therefore, with the object of 
understanding the Supreme Self as different from it, the 
qualification, “ He who is none other than the Brahman,” 
is introduced. And the qualification of being directly 
perceived denotes association with all places and times, 
and it is appropriate only to the Supreme Self who is 
made out to be infinite in the passage, “ He is 
existence, knowledge, infinity ” (Taitt . Up . II. 1. I). 

To be within all things can belong only to the 
Supreme Brahman who is the Internal Controller of all, 
as declared in the passage, which begins with, “ He who, 
dwelling in the earth, is within the earth,” and concludes 
with, “He who, dwelling in the self, is within the self ” 
(Madh, Rrih. Up . III. 7. 3-22). 

The reply also quite similarly is related to the Supreme 
Self. As stated in the passage, “ He who through the prdna 
sustains life ” (7 bid. III. 4. 1), the unconditioned quality of 
being the agent of the act of sustaining life belongs solely 
to the Supreme Self, because during dreamless sleep the 
individual self is not the agent of sustaining life. Not 
knowing that it was thus, Ushasta thought that mere 
agency (and not the quality of being the unconditioned 
agent) in the act of sustaining life was taught, and thinking 
that (such) agency was common to the individual self as 
well (as to the Supreme Self), he was not satisfied (with the 
reply); he (i.e., the teacher, Yajfiyavalkya) was again 
questioned, and he taught him that the Supreme Self, 
who is distinct from the individual self, is the 
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unconditioned agent in the act of sustaining life as 
follows: “You should not see the seer of the act of seeing” 
etc* {ibid. III. 4. 2). That is to say, do not think that the 
individual self, who is the agent of these actions of 
seeing, hearing, thinking and knowing, which are 
dependent upon the senses, is taught to be the agent of 
the act of sustaining life, because during dreamless sleep 
and swoon, he is not the agent of the activities of 
sustaining life etc* Indeed, elsewhere in the scriptures, 
it is declared that the Supreme Self alone is the cause of 
sustaining the life of all beings, as in the passage: “If 
this Akdia (i\c., the Brahman) is not bliss, who indeed is 
there that can live and who that can enjoy ? ” ( Taitt . Up. 
II. 7. 1). Therefore, the earlier question and answer 
relate to the Supreme Self, 

Similar is the case with the later (question and answer 
also), because the qualities of transcending hunger etc. 
are peculiar to the Supreme Self, In both, the concluding 
part, ‘‘All else is full of misery”, has the same form* 
The repetition of the question and answer, however, has 
been made with the object of establishing that the Supreme 
Brahman^ who is the cause of sustaining life in all beings 
endowed with life, has transcended hunger etc. 1144 


1144. Properly understood, 
the teachings given to both 
Ushasta and Kahola are about 
meditating on the Supreme 
Brahman. When Ynjftavalkya 
says that the Internal Self 
sustains life in all beings through 
the prana, Ushasta feels that the 
agent of the act of sustaining 
life, being the individual self, 
cannot be the internal ruler of 
all. He is then told that he 
should not see the seer of the 
act of seeing etc. This shows 
that the individual self cannot be 
the object of the injunction that 
the Self has to be seen etc. 
BeincJ the seer, it cannot be 
what is seen. Moreover, it is 


also suggested that the indivi¬ 
dual self, which sees with the 
help of the sense of sight, should 
not be seen as the agent of the 
act of sustaining life. Ushasta is 
now satisfied. But Kahola feels 
that, under certain circum¬ 
stances, the individual self can 
also be said to sustain life, to be 
the internal ruler of all and to 
be both the seer and the sight. 
He wants therefore the Supreme 
Brahman to be distinguished 
from the individual self in a 
clearer and stronger way. 
Hence his question, which elicits 
the answer that the Brahman is 
free from hunger, thirst etc. 
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Here he (i.e., the Sutrakdra) gives an illustrative 
example thus: “ It resembles (other) teachings” (Ved. 
Sut . HI. 3. 35). For instance, in connection with the 
Sadvidyd , the teaching regarding the Sat is begun in the 
passage : “Did you ask for that Controller?” (< fhh&nd . Up . 
VI. I. 3) ; in regard to it, the repetition, again and again, 
of the question asked, “ May you, venerable sir, teach it 
tome” or “May you, venerable sir, well establish that 
again to me” (Ibid. VI. 5. 4 etc.), and of the answer given, 
“ He is very subtle ; all this has Him for its Self; He is 
existence ” {ibid. VI. 9. 4 etc.), is seen to be made for the 
purpose of establishing that the Brahman , who is the Sat , 
is possessed of several particular kinds of greatness. The 
case on hand is similar to it. Thus, through establishing 
one and the same Brahman who is within all beings, as the 
cause of sustaining life in all beings endowed with life and 
as having transcended hunger etc., the forms (of the 
vidyds) are the same, and so they are only one vidyd .1145 


Again, it may be said as follows. No doubt both the 
questions and the answers relate to the Supreme Brahman ; 
nevertheless, the distinction between the vidyds cannot 
be avoided. In the one case, He is to be meditated upon 
as the cause of sustaining life in all beings endowed with 
life ; in the other case, as transcending burger etc. ; thus, 
owing to the distinction in regard to the objects of 
worship, there is distinction ot forms between the tw® 
vidyds ; and (this is so) owing also to the distinction 
between the questioners ; indeed, in the earlier case, the 
questioner is LJshasta, in the later Kahola. To this 


1145. The Sadvidy t is taught 
to S'vetaketu in Chh-md. Up. 
(VI). The repetition of questions 
and answers here is compared 
to the repetition of questions 
and answers in the sections of 


the Brib. Up. dealing with the 
teachings given to Ushasta and 
Kahola. In both cases, the 
repetitions expound the ^ried 
glories of the Brahman. 
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objection, he (i.e., the Sutrakdra) gives the reply as 
follows ;— 


aq-foirtt mfsnrfer 

Sutra Vyatiharo vi&imshanti hitaravat 



Interchange has to be made (of each other's 
ideas, by Ushastaand Kahola); indeed, they (i.e., the 
teachings of Yajnavalkya) particularise (one and the 
same Brahman ); as is the case elsewhere (in the 
teaching on the Sadvidya ). 


There is no distinction here between the two vidy&s ; 
because, through the questions and answers, which have 
one and the same kind of subject-matter, and through a 
single word expressive of the injunction, it is made out 
that the context is one and the same. Surely, both the 
questions relate to the Brahman as characterised by the 
quality of being the Internal Self of all beings. In the 
second question, namely, “ He alone who is none other 
than the Brahman directly perceived everywhere and at all 
times and who is the Self within all ** ( Brih. Up . III. 5. 1), 
the word, ‘alone* (or ‘era’), determines accurately, for the 
question of Kahola, that it has for its object that Brahman 
who is associated with the qualities about which Ushasta 
asked earlier ; and the answer given, namely, ** He is your 
Self who is within all beings** (Ibid-), is undoubtedly 
related to the Brahman who is associated with the quality 
of being the Internal Self of all beings. And the injunctive 
suffix is itself seen to occur later on only in the passage : — 
“ Therefore, one who has studied the Veda, having 
attained proficiency and being associated with childlike 
qualities, should worship the Brahman 1 (Ibid.). 

It being in this manner determined that both the sets 
of questions and answers have for their object only that 
Brahman who is associated with the quality of being the 
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Self of all beings, at between Ushasta and Kahola an inter¬ 
change of each other's ideas hat to be effected in relation 
t© one and the same Brahman who is their object of 
worship as associated with the quality of being the Self of 
all beings. That idea of Ushasta which relates to the 
Brahman , who is the Internal Self of all, being the cause of 
sustaining life in all beings endowed with life, that has to 
be adopted even by the questioner, Kahola ; and that idea 
of Kahola, which relates to the quality of transcending 
hunger etc. that belongs to that same Brahman, that has 
to be adopted even by Ushasta. 

If in this manner the interchange of ideas is effected, 
then the differentiation of the individual self from the 
Brahman who is within all beings becomes accurately 
determined by both (those questioners). It is, indeed, 
with the object of making known that this Brahman , who 
is the Internal Self of all beings, is distinct from the 
individual self, that the replies of (the teacher) Ysjilya- 
valkya, particularise Him, by establishing (in regard to 
Him) the quality of sustaining life in all beings endowed 
with life and the quality of transcending hunger etc. There¬ 
fore the Brahman s quality of being the Internal Self of all 
beings is the only quality that has to be meditated upon ; 
and the quality of sustaining life and such others are ita 
proofs, and should not be meditated upon. 

It may, however, be said as follows. If the quality to 
be meditated upon is that of being the Internal Self of all, 
then for what purpose should there be meditation by both 
the questioners interchanging the quality of sustaining life 
in all beings endowed with life and the quality of transcend¬ 
ing hunger etc. ? To this the reply is given as follows. 
Through the quality of sustaining life in all beings endowed 
with life, the Brahman , who is the Internal Self of all 
beings, is understood by Ushasta as distinct from the 
individual self ; and it being so, with the idea that through 
a particular characteristic which the individual self <?an 
never have, the Brahman , who is the Internal Self of all 
III S.B.-44 
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beirvgj, has to be meditated upon as distinct (from the 
individual self), the question was again asked by Kahola. 
Yajnyavalkya, knowing his mind, taught the quality of 
being hostile to hunger etc., which can never be thought 
of as existjpg in relation to the individual self. For that 
reason also (i.e., because Kahola *s question is for 
clarifying the difference), with the object of producing the 
idea of differentiation of the object of worship (from the 
individual self through differentiating qualities), the idea 
of mutual exchange has to be adopted by both of them. 114 ® 3 

“ As is the case elsewhere.” For instance* 
** elsewhere,” that is, in the case of the Sadvtd'ya, often 
and often by means of questions and answers, that same 
Brahman who is dealt with under the name of ‘ Sat\ is 
distinguished from the individual self; but it is not 
declared therein that He is to be meditated upon as 
associated with a quality which is different from the quality 
that was understood to exist (in relation to Him) earlier in 
the same context. The case here resembles that. 

Even in regard to that Sadvidyd, there being 
distinction regarding questions and answers, it may be 
asked how oneness is made out to exist between them.. 
If it be so asked, he (i.e.,. the Sutrakdra) gives the answer 
as fallows;— 


^ fk 

Sutra 37 . Saiva hi sat yd day ah (391) 


1146. (i) A multitude of differ¬ 
entiating qualities makes clear 
the difference between the 
individual self and the Supreme 
Self to the worshipper engaged 
in meditation. Hence Ushasta 
will benefit from the teaching 
gi^en to Kahola, and the latter 
by the instruction to Ushasta. 
(ii) The argument that because 


there are two interrogators in. 
Kahola and Ushasta two different 
vidycis must be presumed to be 
taught to them (p. 343) is not 
specifically answered. But a 
single vidyn can be taught to 
more than one aspirant. The 
VaUvctnara-vidyq, for instance, 
is taught to six seekers in the 
Chhund. Up. 
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Indeed, That (Supreme Deity) Itself is (the 
subject in the Sadvidya) ; (being) Satya and other 
qualities (are accumulated in regard to It). 

Indeed, “That Itself/’ that is, that Supfenae Deity 
Itself which is denoted by the word * Sat 1 and which is the 
Supreme Cause of all things, is introduced as the subject- 
matter in the passages:—“That same Deity saw (i*c., 
thought)” (Chh&nd- Up . VI. 3. 2) and “Tejas (i-e.» the 
subtle elements with the self) rests in the Supreme Deity 
(when a person dies)” (ibid. VI. 8. 6 ; 15. 2); and it is 
explained in the various turns (of the teacher’s discourse) 
beginning with, “Just as bees make honey” (Ibid- VI. 9.1). 
Because (the qualities of being) the Satya and others which 
are mentioned in the first turn (of the discourse) thus, “ All 
this has that Brahman for its Self; That is real ; That is 
the Self” (Ibid. VI. 8. 7), are explained in all the turns 
and set out at the end.H 47 

Some (i.e., the Advaitins), however, describe the 
two aphorisms, “Interchange has to be made (of each 
other’s ideas); they (i.e., the replies of Y&jnavalkya) 
particularise (one and the same Brahman )” and “ Indeed, 
That (Supreme Deity) Itself is (the subject of the 
Sadvidya); (being) Satya and other qualities (are 
accumulated in regard to It)” (Ved. Sut . III. 3. 36-7), a* 
comprising two adhikaratias. They say that by the first 
among them is taught that meditation involving interchange 
of the individual self and the Supreme Self (as subjects 
thereof), which is declared in the following passages, 
“ Reverend Deity, I am indeed you; Reverend Deity, you 
are indeed I” (?) and “ Therefore, whatever I am, that is 


1147. " The Supreme Deity ” 
is the subject throughout the 
context in Chhand. Up. (VI). 
Various glories are predicated 
of It. At every turn of the 
teaching, to show that the Deity 
to be worshipped is the 


Supreme Cause of the world, 
Its qualities of being the 
unchanging Real, the Self of all 
and the Internal Controller of 
individual selves are repeatedly 
mentioned. 
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that (Deity), and whatever that (Deity) is, that I am’ 7 
(Ait- Ar. II. 2, 4. 6). That view is related to the existence 
of the Self as all things, as learnt from the following 
passages : “ All this, indeed, is the Brahman 9t ( Chhdnd . 

Up. Ill 14* I), “ All this has Him for its Self” (Ibid. VL 
8.7) and “That thou art ” (ibid-); and therefore there 
is nothing that is new that deserves to form the object of 
the teaching here: and therefore that view has to he 
disregarded. That, however, will be explained later on 
under the aphorism, “ But they (i.e., the Jabalas) worship 
(the Lord) as the self; and- they (i.e., the scriptural 
passages) make us comprehend (it as such) ” ( Ved Sut. IV. 
1. 3). Moreover, except there be meditation as the Self 
of all things, meditation on the Supreme Brahman as the 
individual self and on the individual self as the Supreme 
Brahman will never be based on truth. 

And by means of the later aphorism, oneness is 
declared to exist between the meditation on the Sat as 
declared in the passage, “ He who meditates on this (heart) 
as great, worthy of veneration, unchanging, first-born 
and infinite” (Brih- Up, V. 4- 1) and the meditation 
declared in the passage, “ What is the well known Real ? 
that is this Sun ; He is the Person within the sphere (of 
the sun), the Person in the right eye” {Ibid- V. 5. 1). 
This is also improper. Because in the later passage, owing 
to the distinction of places like the eye etc., there is 
distinction of vidyds , as was established earlier indeed 
under the aphorism, “Indeed, it is not so, because there 
is distinction ” ( Ved. Sut. III. 3. 21). Further, in these 

two (types of) passages (in Brih- Up. V. 4 and V. 5), there 
are two vidyds , which have for their subject what has the 
mystic syllables for the body. Those two meditations 
have their separate connection with the fruit and 
injunction, as stated in the passage, “He who worships 
thus kills sin and gives up (the body)” {Ibid. V. 5. 2); 
and (these two) cannot be non-distinct from (i.e., identical 
with) the one previously mentioned meditation which is 
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independent, owing to its connection with the fruit a* 
stated in the passage, “Indeed, he who meditates on this 
(heart) as great, worthy of veneration, first-born, 
unchanging and infinite, he conquers these worlds 0 
( lbid.V. 4. 1).1148 

• 

It should not be urged that the passage, “ He kills sin 
and gives up (the body) 0 (Ibid. V. 5. 2), relates to the 
results of a subordinate part (of the vidyd ), because there 
is no reason for it. If it be said that oneness of the vidyds 
with the earlier (vidyd) is the reason, it is replied it is not 
right to say so, because then the fallacy of reciprocal 
dependence arises (thus). When the two vidyds are 
definitely determined to be one, the fruit of the earlier is 
itself the chief fruit, and hence the two subsequent fruits 
(of killing sin and giving up the body) are the fruits of the 
subordinate part; if those two (latter) are definitely 
determined to be the fruits of the subordinate part, then 
they cannot be distinct from the connection with the chief 
fruit, and so there will be oneness of vidyds with the 
earlier (vidyd) : thus there arises the fallacy of reciprocal 
dependence. Thus, through such (arguments) as these, the 
two aphorisms are only (to be understood) as set forth 

above.H49 


1148. Sutras 36 and 37 consti¬ 
tute two distinct sections, 
according to s'ankara, who 
numbers them 37 and 38. Rama* 
nuja sets down this difference 
and then argues in favour of his 
own views. 

1149. As regards the differ¬ 
ence in fruit, S'ankara’s 
argument is slightly different. 
The result mentioned in connec¬ 
tion with Bfih . Up. (V. 5) is said 


to merely by way of glorifying 
the teaching about the secret 
names of the Satya. Moreover, 
if the results are to be sought 
for in arthavada (on account of 
specially qualified aspirants not 
being defined), then the results 
mentioned in the parts of the 
vidyn are to be cumulated. 
Ramanuja may have adduced an 
additional argument in favour of 
S'ahkara's position. 
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ADHIKARANA XVI 

KAMADHIKARANA 

sfrrapffarcsr grsr gr^PTfrrf^q: 

Sutra 38. Kdmftditaratra tatra 

chayatanddibhyah (392) 

The qualities of willing the truth etc. are given 
elsewhere (i.e, in the Brih. Up.) and there (i.e., in 
the Chhand. Up.)> because of the qualities of having 
the heart as the abode etc. (bringing them to the 
mind). 

In the ChMndogya it is declared as follows : “ Now, 

in this city of the Brahman (i.e., in the body), there is 
the small lotuslike home (i.e., heart); that subtle ether 
which is inside of it and what is within that (subtle ether), 
that (i.e., the subtle ether and what is inside it) has to be 
sought after ” ( Chhand . Up. VIII. 1. 1.). In the 

Vajasaneyaka also, it is declared thus: ‘‘Indeed, that 
same Great Being who is unborn, He consists of know¬ 
ledge among the senses ; that which is the ether inside the 
heart, in it He sleeps ; He is the controller of all, the ruler 
of all...” (Brih. Up. IV. 4- 22). Here there is the doubt 
whether in these two passages there is distinction of 
vidycis or not. What is it that is properly arrived at by 
reasoning? There is distinction. Why? Because there is 
distinction as regards their forms. That Akasa , which is 
associated with the eight qualities of being free from sin 
etc., is made out in the Chhdndogya to be the object of 
worship. But in the Vajasaneyaka , He who sleeps in the 
dkaia and is associated with the qualities of being th# 
controller of all etc., is made out to be the object of 
worship. Therefore, there is distinction of vidyds due to 
the distinction ^f forms. 
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If it be so arrived at, we give the reply as follows. 
That there is no distinction of the vidyds . Why? 
Because there is no distinction of forms. Elsewhere 
and there, also, the form consists of the qualities 
of willing the truth etc. In the Chhdndogya and the 
Vajasaneyaka , the Brahman> who is associated with the 
qualities of willing the truth etc., is Himself the object of 
worship: this is the meaning. How is this made out ? 
Because of (His qualities of having) the heart as the abode 
etc. (which are mentioned in both the contexts). From 
the qualities of His having the heart as His abode, of His 
being the bridge, of His being the support etc., it is 
recognised that there is the very same vidyd in both the 
contexts. The qualities of being the controller of all 
things etc., which are declared in the Vdjasaneyaka , are 
merely particular forms of the quality of willing the truth, 
which is one of the eight qualities that are declared in the 
Chhdndogya : therefore, they (i.e., these particular forms) 
produce the knowledge of the existence of the qualities 
which are mentioned together with the quality of willing 
the truth etc.—(namely, those) which begin with the 
quality of willing the truth and extend up to and include 
the quality of being free from sin. Therefore, the forms 
of the vidyds do not differ. H50 

Their connection with the fruit also consists in the 
attainment of the Brahman and is not distinct according 
to the following passages :—“ Having attained the Supreme 

1150. The arguments in favour the quality of willing the truth 
of the two meditations in mentioned in the other context. 
Chhand. Up. (VIII) and Bj-ih. Up. The other qualities mentioned 
(IV. 4) being different are based along with willing the truth are 
on the qualities enumerated in also to be recalled in connection 
the two contexts being different; with the meditation given in the 
the Possessors of those qualities Brih. Up. The common refer- 
are also differently described as ence to the Brahman having the 
the in one and the Person heart as the abode etc. shows 

sleeping in the akn&a in the the object of worship to have 

other. The reply is that the the same form. See Chhand. 

qualities of being the Controller Up. (VIII. 1 & 3) and Brih. Up. 

of all things etc., given in the (IV. 4. 22) for the common 

Bfih. Up. t are merely forms of characteristics. 
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Light, he becomes manifest in his own true nature^ 
(ChhSnd . L7^>. VIII. 12. 3); and “Indeed, he becomes (of 
like nature with) the Brahman who is fearlessness ’* 

{Brih . Up . IV. 4. 25). 

That she word, 4 Ak8$a\ denotes the Supreme Self 
in the Chhfindogya has been already determined under the 
aphorism, “The ‘little ether' (within the heart denotes the 
Brahman ), because (the reasons found in) the subsequent 
statements (in the context refer to Him)'’ ( Ved . Slit. I. 3. 13). 
But in the Vajasancyaka , He who sleeps in the akaia is 
declared to possess the qualities of controlling all things 
etc., and therefore, that Sleeper being the Supreme Self, 
the word, 'aka&a', which denotes the support of that (Self) 
is made out—in the passage, “ Within it (i.e., the heart) 
there is a subtle cavity ” ( \j. Nar. XL 9) -to denote that 
Bka&a, which is inside the heart and is denoted by the 
word ‘cavity \ Hence there is oneness of the vufytfs. 115 * 

Again, it may be said (by the Advaitins) as follows. 
What has been stated above to the effect, that in the 
Vajasaneyaka , along with the qualities of being the 
controller etc., the existence of the qualities of desiring 
the truth etc. is made out, that is not appropriate to say ; 
because there the qualities of being the controller etc. 
themselves do not have existence, considered from the 
standpoint of the highest reality. The non-existence of 
that (i.e., the existence of the qualities) is made out from 
the Brahman , who is to be worshipped, being apprehended 
as without attributes ; as stated in the following passage 
where the subject is introduced : “ Afterwards (i.e., after 

‘hearing' and thinking), He has to be seen only with the 
mind ; here (in the Brahman) there is no manifoldness 
whatever; he goes from death to death (in the cycle of 
zantsdra), who sees even the slightest manifoldness here 


1151. Rahgaram&nuja, in his 22) to mean the individual self 
cormnentary on the Brih. Up. t on the strength of an earlier 
takes akiUa in Brih, Up. (IV. 4. passage (IV. 3. 7), 
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(in the Brahman ). Thi* ( Brahman ) hat to be seen after¬ 
wards as one only and (stated) also in a later passage : 
“He, this Self above-named, is described as ‘not so\ 
‘not so’” (Bfih. Up. IV. 4. 19, 20, 22). Therefore, it it 
made out that the qualities of being the controller of all 
etc., like the qualities of being not gross, not atomic, 
etc., are to be denied in relation to Him. For this very 
reason, in the Chhdndogya also, the qualities of desiring 
the truth etc. are not stated to be the really existing 
qualities of the Brahman . Therefore, qualities of this 
kind, owing to their being unreal, are rejected among the 
meditations which are intended to achieve salvation. 11S2 
To this objection, he (i.e., the S utrakdra) gives the 
answer thus : — 

Sutra 39. Adarcidalopah (393) 

There is no rejection (of the auspicious qualities 
of the Brahman ), because there is ardour (in teaching 
about them). 


These qualities of desiring the truth etc. are not 


arrived at as the qualities 


i 1S2. S'ankara takes the view 
that the dahara- vidy<t of Chhand. 
Up. teaches meditation- on the 
Brahman with attributes, while 
meditation on the Brahman 
without attributes is enjoined in 
B r ih. Up. (IV. 4). The latter 
alone is intended for the 
purpose of the final emancipation 
of the self. At the same time, 
S'ankara states that the qualities 
of the Brahman given in each of 
these two contexts are to be 
recalled and understood in.the 
other. But in the case of the 
dahara-vidya, the qualities from 
the other context seem to be 
for meditation. In the Brih. Up. 
context, the qualities of the 
dahara-vidyi are merely added 

Ill S.B.-45 


of the Brahman through 


on, as it were, to glorify the 
Brahman , and they are not 
intended to be meditated on. 
The Bhamati explains that 
though there is distinction ©f 
vidyas, on account of the 
Brahman being with attributes in 
regard to one and without 
attributes in regard to the other, 
there is the rule for each context 
including the qualities in the 
other. Ramanuja finds a reply 
to this view in ihe next two 
aphorisms, which S'arkara treats 
as a new section dealing with 
the question whether or not 
the pranagni-hotra, mentioned 
in connection with the Vai&va - 
nara-vidyi, is to be performed 
when one is fasting* 
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other means of (knowledge than the scripture); in the 
following and other passages in these two scriptural 
contexts (in Chhcind- Up* and Brih* Up.), ‘‘What exists 
with that (subtle ether), that (i.e*, the subtle ether and 

what is inside it) has to be sought after..This Self is 

devoid qf sin, free from old age, free from death, free 
from sorrow, free from hunger, free from thirst; He 
desires the truth, He wills the truth ” (Chh&nd. Up, VIIL 
1. 1, 6) and “ He is the controller of all, the ruler of all... 
He is sovereign over all, He is the lord of all beings, He 
is the protector of all beings, He is the ‘ bridge * and the 
support of all these worlds so that they may not get into 
confusion ” (Brih> Up . IV. 4- 22), and in other (scriptural) 
contexts, they are taught with ardour as the qualities of 
the Brahman , who is the object of worship in all the 
meditations that are intended for the purpo.se of achieving 
salvation ; and hence there is no rejection of them, but on 
the other hand, they have to be cumulated (in those 
meditations). 

In the Chh&ndogya , surely, the passage, “Now, to 
those who depart from here, after having known the Self 
and also these eternal and auspicious qualities, there is free 
movement in all the worlds ” ( Chhdnd , Up . VIIL 1. 6), 

mentions the knowledge of the Brahman who is associated 
with the qualities of desiring the truth etc.; then in the 
statement, “Therefore, to those who depart from here, 
not having known the Self and these eternal and auspicious 
qualities, there is no free movement in all the worlds’* 
(ibid.), it passes a censure on the absenc® of worship ; it 
(thus) shows ardour in regard to the worship that is 
associated with auspicious qualities. To the same effect 
the following passage is given in the Vcijasaneyaka : “ He 

is the controller of all, the ruler of all.He is the 

sovereign over all, He is the lord of all beings, He is the 
protector of all beings” (Brih. Up, IV. 4. 22). Here (His) 
sovereignty is taught often and often, and therefore 
ardour is made out to exist in regard to His auspicious 
qualities. The same is the case elsewhere also. Moreover, 
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the scripture which has more parental affection than 
hundreds of mothers and fathers cannot, like an impostor, 
first teach with earnestness auspicious qualities which are 
unreal and liable to be set aside and which have not been 
arrived at by other means of knowledge, and then deceive 
and set moving again (in the coils of satnsdra) th<*se who 
desire salvation and are already in motion through the 
revolution of the wheel of samsdra. 

But in the passage : “There is nothing here that is 
manifold... He should be seen as ©ne only” (Ibid- IV. 
4. 19, 20), it is stated that as all things have been produced 
by the Brahman as the cause of all things, they have Him as 
their Self, and therefore perception of Him as one only is 
laid down ; then the perception, established earlier (to 
proper instruction), of manifoldness (in all things), through 
their not having the Brahman as their Self, is denied. This 
subject has been extensively dealt with already (in Vol. I, 
p. 107). And also in the case of the passage, “He, this 
aforesaid Self, is known as * not so \ ‘ not so {ibid* IV. 
4. 22), by the word, ‘so \ reference is made to the form 
of the world as known through other means of know¬ 
ledge ; and then it is declared chat the Brahman is not of 
that kind, and that hence the Brahman , who is the Self 
of all, is entirely distinct from the world. 

This same thing (i.e., His being different from all 
things) is established immediately afterwards: He is 
incapable of being apprehended (by other means of 
knowledge) and so is not apprehended; incapable of 
destruction, He is not destroyed ; not being attached, 
indeed, He has no attachments; not being subject to 
pains, He is not pained; He is not hurt” (Ibid.). As 
He is distinct from all things that are capable of 
being apprehended by other means of knowledge, He 
is not apprehended by the other means of knowledge 
(than the scripture). As He is distinct from objects that 
are capable of being broken to pieces, He is not shattered 
into pieces. In the same manner the qualities mentioned 
later on in the context hare to be understood. In the 



356 


SRI-BHASHYA [Chap. ///, Part Hi 


Chhondogya also, there is the passage: “Through its (i.e. r 
of the body) old age, this (subtle ether or the Brahman > 
does not become old; .through its death, (this) is not 
killed. It is for this reason, indeed, that this Real Entity 
Is the city known as the Brahman• In this are contained 
all desirsrbje qualities ” (Chh^nd. Up. VIII. 1,6) ; here it 
is declared that the Brahman is distinct from all things 
and that the qualities of desiring the truth etc. are 
authoritatively taught in relation to Him. 

It may, however, be further said (by the Advaitins) 
as follows. Even so, by means of the passage beginning 
with, “Now, to those who depart from here* after having 
known the Self and these eternal and auspicious qualities„ 
there is free movement in all the worlds. If he desires to 

attain the world of the manes. ” ( Ibid VIII. I. 6; 2. I), 

in regard to the worship of Him who is associated with the 
qualities of desiring the truth etc., the connection with the 
fruit appertaining to satnsdra is declared; therefore for 
him who is desirous of salvation and wants to attain the 
Brahmany the Brahman who is associated with qualities 
cannot be the object of worship. Moreover, the fruit of 
the worship of the Supreme Being is this only, namely r 
“ Having attained the Highest Light, he (i»c., the released 
self) is revealed in his own true form ” (Ibid. VIII. 3. 4b 
Therefore, the qualities of desiring the truth etc. should 
not be included (in meditation) by one who is desirous of 
attaining the Brahman . 

To this objection, ha (i.c., the Sutrakdra) gives the 
answer as follows : 

Sutra 40. U past kite tastadvachanat (394) 

In regard to him who has attained (the Brahman )» 
because of that (attainment) only (there is free 
movement in the worlds of the manes etc.), because 
there arc scriptural statements to that effect. 
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, ‘Upasthiti 9 means * upasthana* (or attainment); 
that is, when the individual self, free from all bondage 
and revealed in his own true form, attains the Brahman , 
because of that only, that is, for the very reason that there 
has been attainment of the Brahman , it is stated that he 
has free movement in all the worlds thus: “Having 
attained the Highest Light, he (i.e., the released Self) is 
revealed his own true form. He (i.e., the Highest Light or 
the Brahman) is the Highest Person ; he (i.e., the released 
self) moves about there (in the Highest Heaven), eating, 
playing and enjoying either in the company of women or 
with vehicles or in the company of relations ; he (in His 
presence) does not mind this body which has had birth ” 
(Chhind. Up. VIII. 12. 3); and “ He (i.e., the released 
self) is his own ruler, he has free movement in all the 
worlds M (Ibid. VII. 25. 2). This point (i.e., how there is 
free movement to one attaining the Brahman) will be 
examined with very great skill in the fourth Chapter. 
Thus, free movement in all the worlds is a fruit that is 
enjoyed by released souls, and therefore the qualities of 
desiring the truth etc. have to be included (in meditation) 
by him who is desirous of salvation. 1153 


ADHIKARANA XVII 


TANNIRDHaRA^ANIYAMADHIKARAUIA 





Sutra 41 . Tannirdharananiyamastaddfishteh 

prithaghyapratibandhah phalam ( 395 ) 


That determined thinking is not compulsory 
because it is so seen to exist ; indeed its fruit, which 
is non-obstruction, is separate. 


1153. The reference to the fourth Chapter appears to be to 
IV. 4. 7-8. 
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There i* the passage: “One should meditate on the 
syllable, ' Om\ as the udgttha” (Chh&nd* Up. I. 1. 1)> 
This and other such meditations are connected with the 
auxiliaries of works (i.e*, sacrificial rites); their observance 
as auxiliaries to works is well established through the 
udgttha etc,* which are auxiliaries to works, just as the 
being made of parna wood (is established as an auxiliary 
to the sacrifice) through the ladle etc.; therefore, those 
things which are connected with the udgttha also have 
necessarily to be included in sacrificial rites, because it is 
not proper to assume a separate fruit as enjoined by what 
is indicated by the present tense in the passage, ‘‘That very 
thing (i.e., the sacrificial act) which is done along with 
meditation, associated with faith and with the know¬ 
ledge of the Brahman , that certainly is possessed of 
greater power” (Chhdnd. Up . I. 1. 10)—just as it is 
assumed in the case <*f the fruit which is connected with 
the ladle being made of parna wood and which consists in 
not hearing any evil statement therefore, they 

(namely, meditation etc., on the udgttha etc.) have 
necessarily to be included in sacrifices. 

If it be so arrived at, we state in reply as follows : 
“That determined thinking is not compulsory.” 
4 Determined thinking 7 is fixing of the mind definitely ; it 
means meditation. ‘That determined thinking is not 
compulsory T means that the meditations on the udgttha 
etc. are not compulsory in sacrifices. Why ? “ Because 


1154. The ju'aa is a kind of 
sruch or wooden ladle for pour¬ 
ing ghee into the sacrificial fire. 
In Taitt. Sam. (III. 5. 7. 2) it is 
stated that one whose juhli is 
made of parna (i.e., paU&a) 
wood, does not hear any un¬ 
pleasant statement. In Pur. Mlm. 
(III. 6. 1-8), it is established that 
this statement about the parna 
wood merely eulogistic and 
that it does not lay down a 


special result. Thus, the juhtt 
has to be made always of parna 
wood : there is no option left to 
the sacrificer to use such a ladle- 
only when he desires the special 
result mentioned above. On 
the contrary, the special result 
mentioned in Chhand. Up . 
(I. 1. 10) is not eulogistic : 
therefore, one desirous of it 
alone need carry out the 
injunction leading to the fruit. 
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it is so seen (in the scriptures) u . That the carrying out of 
the meditations on the udgttha etc. is not compulsory is 
known from the passages:—“ With it (i.e., the chanting of 
the syllable, ‘Om’), both have to do (the ritual), he who 
meditates and he who does not meditate 99 ( Chhand>Up • 
I. 1. 10), because there is here the statement*about the 
performance of the ritual even by one who does not 
meditate. Moreover, if it (i.e., meditation) be an auxiliary 
to a sacrifice, it cannot be appropriate that the 
meditation is not compulsory. If in this manner the 
meditation is definitely determined not to be an auxiliary, 
then the injunction relating to the meditation desiderates a 
fruit; it being so, according to the maxim of the rdtri - 
satra. H535 i s made out that the quality of possessing 
greater power is the fruit, which is undoubtedly distinct 
from that of the (main) sacrificial ritual. 

It may be asked what this quality of possessing greater 
power is. It is non-obstruction to the fruit itself of the 
sacrifice. Indeed, the fruit of the sacrifice is obstructed 
by the fruit of a more powerful ritual, so long as it lasts ; 
the negation of this (obstruction) is non-obstruction. 
This non-obstruction certainly is a fruit different from that 
of the sacrifice which has the characteristic of attaining 
Svarga etc.; therefore it ic stated (in the aphorism here): 
“ Indeed, its fruit, which is non-obstruction, is separate. 

Thus, the meditations on the udgttha , even though 
dependent upon auxiliaries to sacrificial rites, possess 
different fruits (from those of the sacrificial rites); and 
therefore, as is the case with (bringing water for certain 


1155. The riitri-satra is a in an arthavada passage have to 

night-sacrifice. In Pur. M%m. be regarded as promised. 

(IV. 3. 17-19), it is established Here the fruit laid down in 

that in connection with such a Chhand . Up . (I. 1. 10) has to be 

sacrifice, for which no results adopted as a distinct fruit for the 

have been laid down in the meditation on the udgitha, 

injunction, the results mentioned enjoined in Ibid. (I. 1. 1). 
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sacrifice! in) the godohana (or milk-pail ), 1156 so also, in 
the case of the meditations on the udgvtha that are related 
to* sacrificial rites there is acceptance without any binding 
iule. 


ADHIKARANA XVIII 

•> 

FRADANADH1KARANA 

Sutra 42’ Pradanavadeva taduktam (396) 

It (i.e*, the repetition of the meditation on the 
Possessor of the qualities in the case of every quality- 
mentioned in the dahara-vidya) has to be made* as is„ 
indeed, the case with oblations ; this has been 
already explained. 

Regarding the dahara-vidyd there is the following 
passage t —Mow, those who depart from here, after having 
known the Self, and these (His) eternal and auspicious 

qualities- ,r ( Chhdnd . Up. VIII. 1. 6); here the 

meditation on the dahardkafa , which is the Supreme Self,, 
is (first) stated ; and then, by the expression, “these (His) 
eternal and auspicious qualities, M the meditation on 
the qualities is also separately enjoined. Here the doubt 
is raised whether, or not, even while meditating upon 
the qualities, the meditation on the Self, Dakar a* 
as characterised by those qualities, has to be repeated. 


1156. The godohana is a milk- 
pail. It is laid down that one 
desirous of having wealth m the 
form of cattle should bring water 
in the godohana (and not in the 
usual chamasa or big cup) for 
certain sacrifices. See Pur. 
Mlm. (IV. 1. 2). Here the use of 


the milk-pail is optional: it is 
intended only for those who. 
desire cattle. Similarly, the 
meditation on the udgitha is 
optional and intended for those 
who wish for more potent 
results. 
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Because it is the dahardk^da (i.e., Supreme Self) 
who is the Possessor of the qualities of being free 
from sin etc., and because it is possible for that (Self) 
to be meditated upon only once, meditation upon Him 
for the sake of the qualities need not be repeated 

If it be so arrived at, it is stated in reply as follows : 
“ as is indeed the case with oblations M . The meaning is 
that it should undoubtedly be repeated as is the case with 
oblations. No doubt, it is only the dahardkatia who is 
the possessor of the qualities of being free from sin etc., 
and He is first meditated upon. Nevertheless, inasmuch 
as the form that is associated with qualities is distinct 
from the essential nature, and inasmuch as also by means 
of the passage beginning with, “ He is devoid of sin, free 
from old age*’ (Chhdnd. Up . VIII. 1. 6), He is enjoined 
as the object of worship by reason of His being associated 
with qualities, therefore, for the purpose of meditating 
upon Him as associated with qualities, repetition (of 
meditation) in relation to Him who has been meditated 
upon before through His essential nature has to be made. 

For instance, there is the following pet^sage — 
“Offerings should be made on eleven potsherds to 

Indra the king, to Indra the great king, to Indra the 

independent ruler” ( Taitt . Sam . II. 3. 6. 2). Although Indra 
alone is associated with the qualities of kingship etc., the 
form associated with each such quality is distinct, and so 
repetition of oblations is practised in the case ©f each 
form. This has been already stated in the Sahkarshana - 
kanda thus: “The deity is distinct (in the case ©f each 
offering), because it (i.e., the deity) is distinct through its 

possessing distinct forms (in association with distinct 

qualities) “ (II. 2. Adhikarana 15).H57 

1157. In the sacrificial rite descriptions are taken as justify- 
known as the traidhataviyeshti, ing Indra in his three different 
Indra is invoked as the king, the aspects being treated as three 
great king and as the independ- distinct deities and presented 
ent ruler. These three distinct with separate offerings. 

Ill S.B.—46 
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ADHIKARANA XIX 

LINGABHO YASTVADHIKARAN A 

SBfra 4S- Lingmbhuyastvattaddhi baldyastadapi ( 39 ?) 

Because there is an abundance of indicatory 
marks (the Narayana-anuvaka deals with the object 
of worship in all the vidyas) ; such passages are more 
powerful than the contextthis has been already 
explained. 


The Taittiriya texts, immediately after the dahara - 
vidyd, set out a context* opening with the following 
passage : “He who has a thousand heads, who is divine* 
whose eyes see everything, who brings about good to the 
universe, who is the universe, who is Narayana, who is the 
Lord, who is unchanging, who is the Supreme Master ** 
(M. Nd r . XL 1); and (it) ends with: “He is the 
released self, the Supreme Being, the absolutely inde¬ 
pendent one” (Ibid. XL 13). Here the doubt is raised 
whether, by means of this passage, through oneness of 
vidyd with the vidyd introduced earlier in the context, 
the particular determination of the object of worship 
therein (i.e., in the previous vidyd) is accomplished, or 
whether the particular determination relates to the object 
of worship associated with (all) the meditations that are- 
prescribed by all the Vedanta texts. What is it that is 
arrived at by reasoning? That it is the particular determi¬ 
nation of the object of meditation of the dahara-vidyd . 
How? Because of the context. Indeed, in the previous 
anuvdka y the dahara-vidyd is introduced as the subject- 
matter in the following passage : M That small lotus (i-e., 
the heart) which is free from impurity, which is the home 
of the Supreme Being, which exists in the centre of the 
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city (i.e., the body), even in it is the subtle Brahman 
which is (infinite) like space, free from sorrow (sin, etc.); 
that and what is in that have (both) to be meditated 
upon” {Ibid. X. 7). In this anuvdka also, in the passage 
beginning with “The end pointing downwards, the heart 
is in the form of the calyx of a lotus” ( Ibict\ XI. 7), the 
lotuslike heart is mentioned ; and this confirms the view 
that this Nardyanartuvdka is determinative of the object 
of worship as taught by the dahara-vidyd . 

If it be so arrived at, we reply : “ Because there is an 

abundance of indicatory marks ” ( Ved. Sut. III. 3. 43). Fox 
the purpose of showing that this {Ndrdyananuvdka) is 
specifically determinative of the object of worship in all 
the meditations on the Supreme Being, numerous indi¬ 
catory marks are seen. It comes out in the following 
manner. In the meditations relating to the Supreme 
Being, the object of worship is denoted by the words, 
' Akshara' (or the Indestructible), ‘Siva’, ‘Sambhu’ (or 
He who does good), ‘ Parabrahman*, ‘the Supreme 
Light’, ‘the Supreme Entity’, ‘the Supreme Self' etc.; 
here (in the Ndrdyandnuvdka) that object of worship is 
referred to by those very words, and is then authoritatively 
declared to be Narayaria. After repeating the things (i.e., 
the names) given in a very large number of vidyas, there is 
an abundance of the authoritative declarations about (these 
being) Narayana. This abundance furnishes an abundance 
of marks, that is, very many marks, for the particular 
determination, that Narayana alone is the object of worship 
in all the vidyas , and is the Supreme Brahman who is 
possessed of the qualities of bliss etc. that are associated 
with the qualities of not being gross etc. 

Here the word, ‘ lihga \ is synonymous of symbol or 
sign. The meaning is that there are many passages which 
serve as signs. Such passages are, indeed, superior to the 
context for purposes of interpretation. This also has been 
explained in the first Kdnda under the aphori$m f 
“ Independent scriptural texts, indicatory marks, sentence* 
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(or »hort passages), contexts (or long passages), positional 
strength, names (or derivative words)—where these are all 
applicable (but tending to different results), one is 
superior to the other in order, because the significance 
of each ^icceeding thing is more remote ” ( Pur . Mint* 
111 3. I4).H58 

What has been stated above to the effect that the 
statement, “ It (i.e., the heart) is in the form of the calyx 
of the lotus ’* (Ibid* XL 7), confirms the view that it (i.e. ? 
the Ndrayanfinuvaka) is complementary to the passage- 
relating to the dahara-vidyd —that is not correct, because, 
where through a more powerful means of knowledge it is 
ascertained that it (i.e., the Ndr^yandnuvdka) is 
determinative of the object of worship in all meditations, 
in regard to the dahara-vidya also, that same Narayaija is 
the object of worship; thus that statement (above-quoted) 
becames appropriate. 

It should not, however, be supposed, that by the 
denotation of Narayana by the accusative in “Him who 
has a thousand heads iy etc., there is connection with the 
worshipper who is mentioned in the earlier anuvdka in 
the context. Because in the statement, 6< What is within 
It should be meditated upon “ (ibid. X. 7), by means of the 
krit affix (‘ tavya * in * upetsitavya'), which is associated 
with the person who performs the worship, it is the work 
connected with the object of worship that is expressed, 
and hence it is not appropriate for the object that is 
worshipped by him to have the accusative case. “This 


1158. This is an important 
exegetical rule. Self-sufficient 
scriptural texts are the strongest 
in determining the meaning. 
Next to them are the lihgas or 
indicatory marks. Less important 
are sentences or groups of 
i^ords syntactically connected; 
contexts or long passages are 
even more so. The relative 


position of two texts or two 
enjoined acts ranks lower still. 
Finally, there is the etymological 
significance—Vedic or profane— 
of some words as affording a 
clue to interpretation by 
establishing a context, suggest¬ 
ing a connectionbetween differ¬ 
ent passages and so on. 
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Purusha is the universe ”, “ Narayana is the Supreme 
Entity’’ (Ibid.XL 3, 4)—in these there is denotation by the 
nominative and, therefore, it has to be known that the 
accusatives have all the sense of the nominative. There 
are also the following statements, “ (Whatever thing there 
is in this world, either seen or heard) Narayana pervades 

all that within and without and so remains.In the 

middle of that flame the Supreme Self is seated. He is 
(the fourfaced creator) Brahma, He is Siva, He is Indra, 
He is the akshara (or the released soul), the Supreme, the 
absolutely independent Being ” (ibid. XI. 5, 13) ; through 
the denotations of these words, it is determined that 
Narayana alone, who is superior to all, is the object of 
worship in all the vidyd$ . For this reason also, it is 
definitely determined that the accusative is used in the 
sense of the nominative. 


ADHIK ARANA XX 

PDRVAVIKALPADHIKARANA 

Sutra 44. Purvavikalpah prakaraiuitsyat 

kriyd manasavat (398) 

They (i.e., the manaschit meditation etc.) are 
admissible along with those (sacrifices) which are 
mentioned earlier, because they are given in the 
context as subsidiary to the sacrifice; as is the case 
with the manasa ritual. 

In the section known as Agnirahasya t which belongs 
to the Vajasaneyaka (i.e., Sfat.Br.X ),—the fires known 
as manat chit (built by the mind) etc. are declared, namely, 
those built by the mind, those built by speech, uhose 
built by the vital air, those built by the eyes, those built 
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by the ears, those built by (the organs of) action and 
those built by (the gastric) fire. Here the doubt is raised 
whether these fires which, owing to their having been 
obtained through mental construction, have the nature of 
meditation, get the characteristics of action on account of 
having entered into the sacrifice of action, or whether 
they have the nature of meditation itself, owing to their 
entering into the sacrifice of knowledge. In this 
circumstance, it is stated thus in the aphorism beginning 
with: “They are admissible along with those which are 
mentioned earlier../' ( Ved- Sut . IN. 3. 44). Because these 
fires, built of mind etc., which have been obtained through 
mental construction, are in need of entering into the 
sacrificial ritual; because there is no injunction about 
them in the place where they are given ; because, also, in 
the passage beginning with, “Non-existence, indeed, was 
this in the beginning" ( S'at . Br . VI. 1. 1), the fire on the 
brick-altar is introduced as the subject-matter; and 
because that fire, being invariably concomitant with tke 
sacrifice of works, is in close proximity to the sacrificial 
ritual,—the fires built up by the mind etc., which ate 
comprised in that context, are admissible along with the 
fire on the brick-altar, and they have undoubtedly the 
character of the sacrifice consisting of works. 

Even as regards those fires which have the character 
of knowledge, it is appropriate for them to assume the 
character of action through their entry into the sacrifice 
consisting of action, as is the case with the vessel belonging 
to the manasa (or mental) rite. For instance, in the 
dvada&dha sacrifice, on the tenth day, known as 
* avivQkya in relation to the vessel of the manasa 

ritual, taking (therein the soma juice), putting down in 
the proper place, chanting, reciting, bringing back (the 


1159. The tenth day in the are not carried out. In Taitt . 
dvada&aha of twelve days is Sam. (VII. 3. 1), it is also 
caHedth eavivakya. On that day suggested that the day should 
recitations of varied passages be free of disputes. 
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remnant of the sacrifice) and eating (therefrom)—all these 
have the nature of meditation on account of being carried 
out by the mind : hence even that which has the nature of 
meditation has the nature of the sacrifice of action as an 
auxiliary of that sacrifice. Here also it is thus.JiGO 


Sutra 45. Atidetdchcha (399) 

Because also of transfer. 

For this reason also, the admissibility of such fires as 
the mana&chit along with the fire of the brick-altar and 
their character as consisting of works are made out. 
There is the following passage: “Of these (manatchit 
fires), each is as much as that (fire on the brick-altar) 
earlier mentioned 99 (Sat- Br . X. 4. 1.3): here that capa¬ 
bility to do works which belongs to the fire on the brick- 
altar mentioned earlier in the Context is transferred to 
manat chit and such other fires. As they produce effect* 
similar to it, they have admissibility there. And therefore, 
as is the case with the fire on the brick-altar, through 
accomplishing that sacrifice, manat chit (fires) etc. are its 
auxiliaries; entering the sacrifice consisting of action, 
they are undoubtedly possessed of the character of the 
sacrifice consisting of action. 


1160. In 4af. Br. (X. 4. 3), the 
mental activities of a human life 
lasting for a hundred years are 
conceived of as 36,000 fires, 
each fire standing for a day’s 
activities. These fires are built 
of the mind, and similar fires are 
spoken of as built of the pr/«a, 
the senses of vision and hearing, 
the organs of action and the 
digestive process. The question 
arises whether these fires, by 
virtue of their having only a 
mental existence, are of the 
nature of vidya , or whether they 


are connected with the sacrifices 
in the fires of the brick-altar 
described earlier. The latter 
view is sought to be supported 
by the analogy of a ritual in the 
Soma sacrifice; herein the 
sacrificer mentally visualises the 
sea as the soma juice in the cup 
of the earth, taking of the soma 
juice in the cup, putting down the 
cup in position, etc. Compare 
Taitt. Sam. (VII. 3. 1). But the 
correct concluiion is that vidya 
is taught. 
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If it be so arrived at, we give the reply as follows: 

rirsfa 3 

Sutra 46. Vidyaiva tu nirdharandd- 

• darianachcha ( 4 ^0) 

But they are undoubtedly (of the nature of) 
vidya , because it is so determined and because also 
there are scriptural statements to that effect. 

The word ‘but* (or *tu) sets aside the prima facte view 
given above. What has been stated above to the effect that 
manaSchit (fires) etc., owing to their entry into the sacrifice 
consisting of action, are undoubtedly possessed of the 
character of the sacrifice of action—'that view cannot stand. 
These “are undoubtedly of the nature of vidyd y \ The 
meaning is that they are associated with the sacrifice of 
knowledge. Why? “Because it is determined to be so 
and because also there are scriptural sratements to that 
effect’*. Surely, that determination is contained in the 
following passage: “Those (fires) are built for 

knowledge only.; to one who knows thus these 

become built for knowledge ** (S'at- Br . X. 4* 1. 12). It is 
inappropriate for the activities of speech, mind, eye etc. 
to be piled up like bricks etc.; hence, although their 
having the character of knowledge is established through 
their having the character of a fire imagined in the mind, 
the determination in the statements, “(They) are built 
for knowledge only” and “For knowledge only, these 
become built**, is definitely ascertained to be intended for 
reminding (us) of their consisting of knowledge through 
their association with the sacrifice of knowledge. 

In this very context, their principal sacrifice, which is 
the sacrifice of knowledge, is also described, as in the 
following passage: “They (i.e., the manaSchit fires) 
were* laid by the mind itself, they were built up by the 
mind itself; in regard to these (fires), the vessels (for the 
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somm juice) were taken up by the mind itself, they chanted 
(the stotras) through the mind, they recited (the iastras) 
through the mind ; whatever little rite was carried out at 
the sacrifice, whatever little rite there was connected with 
the sacrifice, that was done through the roifld only as 
consisting ©f the mind, in those (fires) built up by the 
mind u ( Ibid . X. 4. 1. 3). There is thus the statement, 
that whatever sacrificial rite consisting of actions is 
performed in the fires on. the brick-altar, that is done as 
consisting of the mind only in the fires built up of mind 
etc. and mentally imagined ; from this, it is made out that 
the sacrifice also here consists of knowledge. 

It may, however, be said that because in the context 
there is no word containing an injunction and because also 
the connection with any fruit is not known to be given, 
their character as consisting of knowledge, by reason of 
their association with the sacrifice of knowledge, will itself 
be contradicted by the context relating to the sacrifice of 
action as determined by the proximity of the fire on the 
brick-altar. To this objection, he (i.e., the Sutrakdra) 
replies in the negative : 



5T wnsr: 


Sutra 47. Sfrutyadiballyastvdchcha na badhah (401) 


Because self-sufficient scriptural texts etc. are 
more powerful (than the context), there is no 
contradiction (by the latter). 


Because self-sufficient scriptural texts, indicatory 
marks and sentences are more powerful than the context, 
the sacrifice (of knowledge) which is learnt through the 
self-sufficient scriptural texts etc. and the connection of 
these with that (sacrifice) cannot be contradicted by tRe 
context, which is (relatively) weak. 

ill S.B.—47 
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The self-sufficient scriptural text, indeed; is this: 
“Those ('fires) are built for knowledge only ” (Sat- Br . X. 4* 
1. 12)* The following passage explains it: “To one who 
knows thus, these become built for knowledge only” (Ibid.) 
The meaning is that mana&chit fires and similar fires get 
built up in association with knowledge, that is, with the 
sacrifice of knowledge. The indicatory mark is the 
following: “To one who knows thus, even while he is 
asleep, all beings at all times build up these above- 
mentioned (mana&chit fires etc.)” (Ibid-) And 

the sentence is this : “ To one who knows thus.(they) 

build up” (ibid)- Bringing together (i*e., syntactical 
connection) makes a sentence. The meaning is that to 
one who knows thus, that is, in regard to one who 
performs the sacrifice of knowledge, at all times all beings 
build up (the fires). The building up (of the fires), which 
is done through the agency of all beings, which continues 
through all time, and which is imagined by the mind, 
cannot possibly enter into the sacrifice (of action) through 
the ritual performed in the fire on the brick-altar, which 
consists of action limited as regards time and agents ; and 
this becomes the indicatory mark for entry into the 
sacrifice of know ledge. *161 

It has also been stated above that because there is no 
injunctive suffix in the scriptural context, and because also 
connection with any fruit is not known, there can be no 
sacrifice consisting of knowledge which is other than the 
sacrifice consisting of action. To this (objection), he 
(i.e., the Sutrakdra) answers thus : 




* 3 ^ 


Sutra 48- Annbandhadibhyah prajnantara- 

pfithaktvavaddrishta&cha taduktam (402) 


1161. 6. P. explains that the not merely on his own mental 

building up of fires by all operations. Thus the sacrifice 

beings at all times means that is imagined in his mind as 

the worshipper has to meditate carried out by all beings and 

on # the mental operations of all extending over all time, 

beings at all times as fires and 
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Because through the subsidiaries etc. (the 
sacrifice of knowledge is inferred to be separate), as 
in the case of other vidyas being separate; it (i.e., the 
injunction) also is seen; this has been already 
explained. • 

Through the subsidiaries etc., which are the causes 
of otherness, the sacrifice of knowledge is known to be 
other than the sacrifice of action which is associated with 
the fire on the brick-altar. The subsidiaries are the 
subsidiaries of sacrifices such as vessels, hymns to be sung, 
texts to be recited, etc., which are given in the passage : 
“ In regard to these (fires), the vessels (for the soma juice) 
were taken up by the mind itself, they chanted (the 
stotras) through the mind, they recited (the tiastras) 
through the mind 99 (Sat- Br. X. 4. 1. 3). By the expres¬ 
sion, * etc.’ (in the Sutra), the above-mentioned (bases 
for interpretation consisting of) self-sufficient scriptural 
texts etc. are denoted. The meaning is that through the 
self-sufficient scriptural texts etc., along with the subsidia¬ 
ries (of the sacrifices), the sacrifice of knowledge is made 
out to be different. “ As in the case of other vidyds 
being separate.’* For instance, another vidya, such as 
the dahara-vidyd etc., is known through self-sufficient 
scriptural texts etc. to be different from the saerifice of 
action ; the case here also is similar. 

It being in this manner learnt through subsidiaries 
etc., that the sacrifice of knowledge is distinct from the 
sacrifice of action, an injunction (relating to the former) 
is presumed. And injunctions are seen presumed even in 
cases of passages similar in character to repetitive 
references. “This has been already explained 99 (under 
the aphorism): “ But the texts (are indeed injunctions), as 
they convey a new meaning 99 (Pur- Mint . HI. 5. 21). And 
as regards fruit, there is transfer through reference in the 
passage : “ Of these, each one is of such magnitude a* is 

that (sacrifice in the brick-altar) mentioned €311161“ 
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(S' at. Br. X. 4. 1. 3). From' this, it is made out that 
whatever is the fruit of the fire orv the brick-altar through 
its own sacrifice, that itself is the fruit of mana&chit 
(fires) and others through their own sacrifices Jh 

• 

It has been stated above that, in view of the transfer„ 
the effects (of the manat chit and other fires) are known? 
to be the same (as those of the fire on the brick-altar), 
and that therefore it has to be understood that they enter 
into the sacrifice of action. To this objection, he (i.e.* 
the Sutrak&ra ) replies as follows: 

Sutra 49 . Na sam.any.~adapyup alabdhermTityuvanna 

hi lokdpattih (403) 

It is not so ; it (I.e,, a transfer) is obtained from 
some common feature; as is the case with Mritym, 
where indeed there is no attainment of his world. 


It rs not necessary that by reason of transfer (or 
extended application) intermediate operations also should 
all be similar, whereby these [manatchit fires etc.) may 
have entry into the sacrifice of works ; for merely through 
something or other in common, transfer is obtained- 
Indeed, transfer is obtained through having in common 
the character of being the destroyer of all etc.,*163 as in 
the following passage :—** He, the above-mentioned being* 
is Death (or Mjityu), that same person who is within this 
orb (of the sun)” (Sat* Br*X. 3. 6. 3). Indeed, here for 
that person who is within the orb, there is not, as in the 


1162. Suira 45 argues that 
transfer indicates vikalpa of the 
vidya with the sacrifice in the 
brifik altar. Now it is explained 
that the transfer indicates only 


the same fruit for the vidya as 
for the sacrifice of action. 

1163. It has been suggested 
that the sun presides over time 
and hence is identified with 
Death. 
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case of Mrityu, the attainment of hi* world, that is, 
reaching his place. Similarly here also, through the 
transfer of similarity to the fire on the brick-altar, 
there can be no entry into the sacrifice of works which 
is the principal of the fire-rite on the brick«dtar. So, 
whatever is the fruit of the fire on the brick-altar through 
its own sacrifice, that is the fruit of the mana&chit (fires) 
apd others through the sacrifice consisting of knowing ; 
this is made out from the transfer. 

=5r errfirar 

SBtra 50. Parena cha tabdasya tadvidhyam 

bhuyastvdttvanubandhah (404) 

Through the subsequent (brahmana ) also, it is 
known that the text (referring to the manaSchit ritual) 
establishes it as such (i.e., as consisting of 
knowledge); its being connected (with the ritualistic 
portion) is due to the abundance (of the subsidiaries 
of the fire-sacrifice which have to be mentally carried 
out). 

Through the subsequent brahmana (or subsection of 
the Sat- Br-), it is made out that the texts mentioning 
manat chit (fires) and others, establish their being of that 
kind, that is, that they possess that character, namely, 
that they consist of knowledge. Through the subsequent 
brahmana , indeed, that is, through the passage beginning 
with—“ Indeed, this built-up fire-altar is this (world) : the 
waters (of the sea) are its enclosing stones” (Sat- Br . X. 
5.4- 1). There is the passage : u Indeed, he who knows 
this above-mentioned (fire) as filling this world, all things 
attain him (as their lord)” (ibid): by this, knowledge, 
which has a different fruit from action, is itself enjoined* 
Similarly, in regard to the Vaitvdnara'vidyd etc.* (in 
Sf at- Br . X. 4* 6), it is vidyd itself which is enjoined. 
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Therefore, the Agnirahasya (i»«., Sat . Br. X) does no 
deal solely with action* H64 

It may, however, be objected thus. If so, it is with 
the Bfihadtci ratty aka that the manage hit (ritual) and 
others which consist of knowledge have to be connected, 
and it may be asked why they are attached here (to the 
Agnirahasya ). The answer to this is thus given. The 
connection here is due to abundance. Because there is an, 
abundance of the subsidiaries of (the sacrificial) fire which 
have to be imagined in connection with the manaichit 
(fires) and others, they are attached here (to the 
Agnirahasya ) in close proximity to that (fire on the brick- 
altar h 


ABHIKARANA XXI 

«• 

SARIRE&HaVADHIKARAN'A 

Sutra 5-f. Eka atmana&iarirt bhavat (405) 

Some are of opinion (that the individual self as 
associated with the qualities of being the agent of 
action etc,, has to be jpeditated upon), because the 
self is of that character in the body. 

Under the aphorism, H Accordingly, this exposition 
and question (in the context here) relate only to she three 
( Ved . Sut . I. 4 6.), it has been established that in all the 
meditations relating to the Supreme Being, as is the case 
with the essential nature of the meditation and of the 

1164. &at. Br. (X. 6. 4. 1) is viewed as fire. But Rangarama- 
understood by Ssyarja as enjoin- nuja explains that fire has to be 
ng 'that the world has to be viewed as the world. 
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object of worship, «o also in regard to the meditatirig 
(individual self), its essential nature has to be known. 1165 
Later on, he (i.e., the Sutrak^ra) says under the aphorism, 
“ But they (i.e., the JabSlas) worship the Lord as the self, 
and they (i.e., the scriptures) make us comprehend (it as 
such)” ( Ved . Sut . IV. 1. 3), that the meditation on the 
individual self has to be made as having the Supreme Self 
for its self. It may be asked whether this individual self 
has to be meditated upon as the agent of action, the 
enjoyer, the knower and one capable of movement both 
here and in the next world, or whether he is to be 
meditated upon as having the essential nature which consists 
of the qualities of being free from sin etc., which are given 
in the passage attributed to Prajapati (in Chhdnd . Up . 
VIII. 7). What is it that is properly arrived at by reasoning 1 
Some are of opinion that he is (to be meditated upon as) 
merely of the form of the knower etc. Why ? Because this 
self, who is the meditator, exists in the body ; that is, the 
self who exists in the body has that very form ; and 
because also by such meditation itself its fruit appropriately 
results. 

Indeed, as regards those who are qualified to do 
ritualistic works and who are desirous of the fruit of 
Svarga etc., whatever form they have at the time of the 
enjoyment of the fruit over and above the quality of 
knowership etc., that same form has to be 
meditated upon at the time of practising the means; 
because by so much only such practice of the means and 
its result are arrived at, and because also there is no use 
in meditating upon what is different from that. Not being 
distinct therefrom here also, the case is very similar 
thereto. It may, however, be said that there is the specific 
statement: “Just as a person's worship is in this world, 

1165. The interpretation of declared to be “the means of 
Ved. Sut. (I. 4. 6) here seems to attainment, the object of attain- 
be as set out in V. D. and V. S. ment and the attainer ", (Vpl. II, 
In the &ribhashya t the three are pp. 208-9.) 
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bo also after death will he be in the next” (Chhand. Up . IHL 
14. 1): hence the form which is free from sin etc. should 
alone be meditated upon. But it is not so, because that 
(statement)^ deals with the object of meditation, as stated 
in the passage: “In whatsoever manner he meditates 
upon Hinf...” [Mudgala Upanishad , 3). 

If it be so arrived at, we give the reply as follows: 

Sutra 52. Vyatirekastadbhavabhavitvanna 

tupalabdhivat (406) 

It is not so; what is different (from the bound 
self) (has to be meditated upon)because it is that 
form (of the released self who is free from sin etc.) 
which is to come to pass ; as is the case with (the) 
knowledge (i.e.* meditation relating to the 
Brahman ). 

This, however, cannot be, that- the form, associated 
with the kaowership etc. alone has to be meditated upon. 
Whatever is the difference, as regards this individual self, 
in the condition of final' release from the condition of 
samsdra , that (state of difference), marked by the qualities 
of being free from* sin etc., has to be meditated upon. 
Whatever is its form in the condition of final release, 
the self having that same form has to< be meditated upon 
at the time of meditation ; this is the meaning. Why T 
“ Because it is that form which is to come to pass”; that 
is, because the form of that released self is attained. In 
the passages, “ Just as a man’s worship is in this world, so 
also after death will he be in the next ” ( Chhdnd . Up, III. 
14. 1) and “In whatsoever manner he meditates upon Him, 
he becomes that same thing ir (Mudgala Upanishad 3), 
the attainment is, indeed, declared to be suited to the 
meditation. 
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It is not, moreover, proper to say that this relates 
only to the essential nature of the Supreme Being, because, 
as forming the body of the Supreme Self who is the object 
of meditationj even the individual self is included among 
the things which are the objects of meditation. Therefore, 
what is said is this: the object of attainment of the 
meditation upon the Supreme Self—who has as His body 
the individual self possessed of the qualities of being 
free from sin etc., which are declared in the teaching of 
Prajapati—is of that very same form. For this very reason, 
it is stated thus: “As is my meditation, so indeed will I 
become after departing this world ” (?) Therefore, the 
individual self has to be meditated upon in that f©rm 
which has to be attained. 1 166 

“ As is the case with knowledge”, that is, with the 
knowledge relating to the Brahman. For instance, even 
as the knowledge relating to the Brahman is enjoined as 
having for its content the essential nature of the Brahman 
as He is, similarly the knowledge relating to the individual 
self has for its content the essential nature of the 
ndividual self as it is : this is the meaning, in connection 
with rituals, the meditation on the essential nature of the 
self is a subsidiary to rituals. Indeed, it is the very 
performance of the ritual that is given in the command¬ 
ment, 1 * One who is desirous of Svarga should perform 
the sacrifice and it incites to (the seeking for) the fruit. 
The knowledge of the self as having the Form marked by 
the qualities of being the knower etc., which are different 
from the body, is intended to produce the qualification 
required for the performance of works which are the 
means for realising the fruit that will come into existence 
at a later time : thus much is required in that connection, 
and therefore there is nothing here that is left out. 


1166. Just as the qualities of the individual self, as an attribute 
the Brahman are to be meditated of the Brahman, has to be 
on, in addition to His essential meditated upon. (S.P.) • 

nature, so also the pure form of 

III S.B.—48 
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ADHIKARANA XXII 

ANGAVABADDHADHIKARANA 

Sutra SJ. Xngavabaddhastu na iakhdsu hi 

p rativedam (40T> 

But they (i.e y the vidyas ) connected with: the 
subsidiaries of rituals are not attached to the* 
(particular) branches (of the Veda wherein they are 
mentioned); (they are connected) with every Veda 
because of (a reason). 


There are the following and other such passages:— 
“ One should meditate on the udgitha as the syllable Om 
(Chhdnd> Up - II. L I) ; “Let him meditate on the fivefold 
sdman in regard to the worlds (i.e., by looking upon it as 
the worlds) (Ibid. IL 2. 1); “The creatures say that it is 
uktha, uktha ; therefore, this is uktha , this is the earth “ 
(Ait. Ar. IL I. 2. 1) ; and “Indeed, this (built-up fire-altar) 
is this (world) y ' (Stat* Br . X. 5, 4. I) 1167 . These give the 
meditations as constituting the subsidiaries of sacrifices. 
Here the enquiry undertaken is this: whether those 
meditations are confined only to those branches in which 
they are established, or whether they are connected with 
the udgitha etc. in all the branches. Here it is proper to 
raise the objection that, although they are known to exist 
in all the Veddntas , the udgttha etc. are differentiated in 


1167. The udgitha (which is 
one of the elements of the 
sarnan), the uktha (which is a 
sub-division of the Sastra or the 
mantra which is recited audibly 
of inaudibly) and the fire on the 
brick-altar are auxiliaries t© 


sacrifices. Meditations in rela¬ 
tion to them are enjoined in the 
three quotations here. The 
udgttha is to be meditated on 
as the syllable Om, the uktha as 
the earth and so on. 
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each Veda through the distinction of accent, and hence 
they are confined to each (particular Veda)* 

What is it that is properly arrived at by reasoning 
here? That they (i.e., those meditations) are confined (to 
those very branches). Why? Because in tl?e passage, 

41 Let him meditate on the udgitha M ( Chhd n d . Up. I. 1. 1), 
there is a scriptural declaration of connection with the 
udgitha in a general way *, near which declaration, in that 
very branch (of the Veda), there is a particular udgitha 
associated with a particular accent; therefore it is proper 
for it (i.e., the term ‘ udgitha ’) to exhaust its meaning in 
denoting that particular ( udgitha with a particular accent). 
So these and such other (meditations) are confined (to 
their particular branches). 

If it be so arrived at, we give the following reply :—• 
“But they (i.e., the vidyds) connected with the subsidiaries 

of rituals. ft The word, ‘but’, sets aside the above 

view. Indeed, the meditations connected with the 
subsidiaries like the udgitha etc. are not confined to their 
particular branches (of the Veda), but they are connected 
with every Veda ; the meaning is (that they are connected 
with) all the branches. The word ‘ hi' (rendered as 
* because of a reason') denotes a reason here. Because 
through the scripture itself they (i.e., these meditations) 
are connected merely with the subsidiaries of rituals like" 
the udgitha etc., therefore, wherever there are the 
udgitha etc., with all those places they get connected. 
No doubt, through differentiation in their accents, the 
particular udgithas are distinguished; nevertheless, 
through the scriptural passage relating to the udgitha in a 
general way, all the particular cases (of the udgitha) are 
brought near; and therefore, there is no authority for 
holding that there is any regulative restriction (about 
them). According to the maxim that a ritual mentioned in 
various branches or recensions (of the Veda) is one and 
the same, the sacrifice is one : thus, only one sacrifice is 
present in all the branches (of the Veda) t and therefore 
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the udgltha etc., which are subsidiaries to the sacrifice,, 
are aLse present in all the branches. Consequently, the 
settled conclusion is that there is no particular presence: 
(in any one particular place) of any one (subsidiary). 1168 


Sutra 54, Mantradivadvavirodhah (408) 

Also* just as is the case with the mantras etc.*, 
there is no contradiction. 

The word 1 v& * means ‘“also*. By the expression 
‘ etc are denoted class, quality, number, similarity, 
order of succession, substance and action. Just as, in the 
case of the mantras etc., although they are declared each 
in one branch (of the Veda only), their application in all 
the branches, as made out by the principles of interpreta¬ 
tion like self-sufficient scriptural texts etc.,, is not 
contradicted because the principal sacrifice is only one in* 
all the branches ; similarly there is no contradiction in* 
respect of the case here alsoJ 16 ^ 


1168. The maxim referred to 
is the conclusion established in 
far. Mlm. (II, 4. 9), See Note 
1106 above, 

1169. Examples are given of the 
use of the rriahti'a, class, number, 
etc. mentioned in one branch of 
fhe Veda and used in another 
branch by S'ankara (under III. 
3. 56), &. P. and B . P. S'ankara 
and S.P. refer to the Sajanlya 
ttymn (R. V. II. 12.1) being direct¬ 
ed to be recited in Taitt. Sam . 
(VII. 5, 5. 2). Again, while in one 


recension a victim is directed tc> 
be offered to Agnishoinau, this- 
victim is described as a he-goat 
elsewhere. When a fire-altar is 
enjoined to be made so as to- 
have the form of an eagle, we 
have a reference to similarity. 
The injunction that an. animal 
victim is to be sacrificed refers, 
to class (or species) and number. 
When soma is to be purchased 
with a red cow, one-year old, 
we have the quality of redness 
and a substance in which the 
quality inheres. And so on. 
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ADHIKARANA XXIII 

BHOMAJYAYASTVADHIKARANA 

SJ5T: rfsorr f? 

Sutra 55 • Bhumnah kratuvajjydyastvam 

tatha hi dariayati (409) 

The whole (meditation) is very superior; as in 
the case of sacrifice (parts are inferior).; indeed, the 
scripture says so. 

The VaiSvdnara-vidyd is declared in the scriptures, 
beginning with the passage, “ Prachina^ala, the son of 
Upamanyu ” ( ChhSnd . Up-V. 11. 1). Here VaHvanara, 
the Supreme Self who has all the three worlds as His body, 
and who has for parts of His body the heavenly world, 
the sun, air, the ether of space, water and the earth, is 
declared to the object of worship. And of these the 
heaven is His head, the sun is His eye, the air is His 
breath, the ether of space is His sandeha ; the meaning is 
that it is His middle body ; the water is His bladder ; the 
earth is His feet; these are His particular organs. 

Here the doubt is whether the meditation on thi* 
(VaUvanara) who has the three worlds as His body, has 
to be undertaken as in association with each limb 
separately, or whether it is to be both as that of one 
whole and of Him in association with each limb separately, 
or whether it is to be only of one whole (constituted of 
those limbs). What is it that is properly arrived at by 
reasoning? That it should be of Him in association with 
each limb separately. Why ? Because in the beginnir^g of 
the context here it is only the meditation in association 
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each separate part that is taught* Accordingly it is so 
taught (in Chhdnd. Up. V. 11 & 12). Indeed, Upa- 
manyu's son and others, with (Jddalaka as the sixth* 
approached A£vapati, King of the Kekayas, and asked 
him thus:— H Now you worship none other than this 
Vaifv&narsP as the Atman itself, teach us that same (Being)’ 
(Ohhand.Up.V. 11.6). Then, to each of them who 
stated his own object of worship such as the sky etc., he 
taught the worship* each separately, of the head etc. (of 
VaiSvanar®) and also taught their respective fruits, by 
means of the passage beginning with : “He who worships 
this very Vai£vanara as the Self, he eats (good) food, he 
sees dear ones, in his family there will be the light of the 
Brahman ; thi$ (celestial world worshipped by you) is the 
head of the Self (known as Vai£vanara) *' (ibid. V. 12. 2>. 
In passages such a b ‘‘This Self, Vaisvanara, is the beauti¬ 
fully brilliant one'*' (ibid- V. 12. 1), it is stated that 
the object of worship is VaiiVanara in those several 
meditations. Therefore, the meditation of each limb 
separately has to undertaken- 


In another passage* it is stated : “He who worships this 
aforementioned Vai£v§nara who is such and is measured 
by the regions of space themselves and is (yet really) 
immeasurable ” (Ibid. V. 18. 1); it has to be made out that 
the meditation on the head etc., which is taught in relation 
to the Vai^vanara who is limited by the mere regions of the 
sky etc., is to be combined in the worship of the whole as 
made up of parts. Yet another school is of the opinion 
that in that same manner the meditation on the whole also 
has to be undertaken (in addition), because the fruit of 
this is pointed out to be distinct in the passage : “ But 

he who worships this aforementioned VaHvanara who is 
such and is measured by the regions of space themselves 
and is (yet really) immeasurable, he eats (good) food (i.e. r 
enjoys bliss) in all the worlds, in all beings, in all selves f> 
(. l\id . V. 18. 1). And by this much there is no splitting 
of the passage. For instance, at the commencement of the 
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bhuma-vidya , the worship of name and other things and 
their fruits are stated ; and then by means of the passage 
beginning with, 41 He who, by holding on to Truth as the 
highest, declares his object of worship is transcendent, 
he in fact truly declares that his object of worship is 
transcendent” (Ibid* VII. 16. 1), the bhuma-vidya is taught; 
and then the passage teaches its fruit: 44 He is his own 

ruler ; he is free to move as he likes in all the worlds ” 
(Ibid. VII. 25. 2). Here, although the context relates to 
the bhuma-vidya , the worship of name etc. and their 
fruits are accepted. The case here also is the same. 

If it be so arrived at, it is stated in reply as follows: 
44 The whole is very superior” (Ved. Slit. III. 3.55). 

4 Bhuman’ means abundance, that is, the whole itself; it 
is very superior ; the meaning is that it is well established 
by authority, because it is made out that the context is 
one. The context begins with the passage: 44 Prachina^ala, 
the son of Upamanyu ” (ibid. V. 11. 1) ; then there is the 
passage, t4 Reverend sirs, this Uddalaka, son of Aruna, 
is now worshipping this Self, Vai&vanara. Well, let us 
go to him” (Ibid. V. 11. 2); thus five sages, the ion of 
Upamanyu and others, with the object of knowing the 
Self, Vaikvanara, approached that Uddalaka; and not 
obtaining from him the knowledge of the Self, Vai§v5nara, 
they with Uddalaka jointly approached A&vapati, King of 
the Kekavas, who knew the Self, Vaisvanara, and asked 
him : 44 You now worship none other than this Vai&vanara 
as the Atman itself, teach that same (Being) to us” (Ibid. 
V. 11.6); through him they came to know that 
Vaisvanara, who is the Supreme Self having as His body the 
things beginning with the world of heaven and ending with 
the earth, is to be worshipped ; then they came to know 
the fruit of it as the experience of the Brahman who is the 
food of all the worlds, all the beings and all the selves ; 
from thus concluding, the context is made out to be one 
and the same. The context having been thus made out to 
be one and the same, the statement regarding the worship 
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of particular limbs and the mention of their fruits are 
definitely determined to be a reference to a part of the 
worship of the whole made up of parts. 1170 

“As in the case of the sacrifice fr . For instance, the 
parts of that very sacrifice enjoined in the passage, “As. 
soon as a son is born, one should make the offering: 
dedicated to Vai&vanara on twelve potsherds” ( Taitt * 
Sam . H. 2. 5. 4), are reiterated in the following and other 
such passages: “Tn that there is an offering on eight 
potsherds (it purifies and brightens him with spiritual 
glory through the Gciyatri) ” (Ibid. ). 1171 Similarly, only 
the worship of the whole made up of parts stands to 
reason, and not the worship of the parts separately* 
“Indeed, the scripture says so”; in the following and 
other snch passages, ** If you do not go to me, your head 
will fall off” ( Chh&nd . Up. V„ 12. 2) and “ If you do not 
go to me, you will become blind” (ibid. V. 13.2), the 
scripture says that calamities occur in the case of the 
worship of the parts. 

Therefore, this view is also set aside—that statement 
which relates to similarity with (the meditation on) name 
etc. Indeed, there no danger was declared in the case of 
the worship of name etc. ; (but) in the scriptural passage, 
“ He who, by holding on to Truth as the highest, declares 


1170. In the bhxtma-vidya —for 
which see Vol. II (pp. 90-107)— 
the context is made out to be 
one because the fruit of the 
vidya is said to be superior to 
the fruits of the worship of name 
etc. mentioned earlier. Here 
the oneness of context is based 
on the different parts of Vais'va- 
nara making up His form, when 
taken together, and the separate 
fruit of the worship of each part 
being included in the fruit of the 
worship of the whole. 

1171. In Taitt Sam, (II. 2. 5. 
3-4) fc the fruits of offerings made 
on eight, nine, ten, eleven and 


twelve potsherds are first 
mentioned : then it is declared : 
“'He (i.e., the son) on whose 
birth one offers this sacrifice* 
becomes pure, glorious, an 
eater of (good) food, possessed 
of good sense-organs and rich 
in cattle’'. Here the separate 
fruits are all combined together. 
What is intended is that an offer¬ 
ing on twelve potsherds should 
be made, and not that there 
should be offerings on eight 
potsherds, nine potsherds and 
so on. (S'ankara cites the 
example of the new moon and 
full moon sacrifices.) 
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that his object of worship is transcendent, he in fact truly 
declares that his object of worship is transcendent ” (Ibid. 
VII. 16. 1), it is declared that the worship of the Bhuntan 
has higher fruits than the worship of name etc. For that 
very reason, even though that context deals# with the 
BhUma-vidyd , yet there the meditations relating to name 
etc., and as possessed of fruits, are intended to be spoken 
of: because otherwise it is inappropriate to eulogise the 
Bhunta-vidyd through the declaration of transcendence in 
consequence of possessing a superior result. Conse* 
quently, only the worship of the whole made up of parts 
stands to reason. 


ADHIKARANA XXIV 

SABDADIBHEDADHIKARA^A 

Sutra 56. Nana Sabdddibheddt (4*0) 

They are different, because there is distinction 
regarding the words denoting them etc. 

Here the subject is all the vidyds relating to the 
Brahman having for their fruit only that salvation which 
consists in the attainment of the Brahman , such as the 

sadvidyd , bhumavidyd , daharavidyd , upakosalavidyd , 
itindilyavidyd , vaiivdnaravidyd , dnandamayavidyd and 
aksharavidyd , some of them belonging to one branch of 
the Veda and others to different branches; others (different 
from the Brahmavidyd) y each relating to one object like 
the prdna and having one (particular) fruit, are also (the 
subject). Here the doubt is raised whether the vidyds are 
one or whether the vidyds are distinct. Here it is only 
when mutual distinction is established among these (vidyds) 
that the rule which is taught as regards the one thing to be 
III S.B.—49 
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known from all tha Vedanta texts can be applied to a 
single vidyd like the daharavidyd^VlZ What is it that is 
properly arrived at by reasoning? That they are all one 
and the same vidyd . How ? Because the Brahman who is 
the object of knowledge in every case is one. Indeed, the 
object ofltnowledge is the form of the vidyd. Therefore,, 
there is oneness of vidyds owing to the forms being one 
and the san>«. 

If it be so arrived at, it is stated in reply as follows : — 

“They are different.” ( Ved . Sut. III. 3. 56). The 

vidyds are marked by difference. Why ? “ Because there 
is distinction as regards the words denoting them dtc/* 
By the expression, 4 etc/, here (in the Sutra) are denoted 
repetition, number, qualities, contexts acid names. Here, 
through different words, the differences among the 
auxiliaries are seen as the cause of the distinction among 
the things (i.e., the principal rituals) enjoined.H73 No 
doubt, the expressions, “He knows ”, u Let him 
meditate ” etc., denote the recurrence of cognitions, and 
the cognitions relate only to the Brahman ; nevertheless, 
those vidyds which teach the recurrence of cognitions 
relating to the Brahman as associated with the attributes 
of being the only cause of the world, of being free from 


1172. Under Ved. Sut. (in. 1. 
1-5), it has been shown that 
any particular vidya mentioned 
in more than one Vedantic 
context is one only. The purva- 
pakska there argues that “the 
form of meditation is distinct in 
each branch, because its 
repetition without distinction, as 
also its occurrence in different 
contexts, serves to distinguish 
it” (Vol. HI, pp. 278-9). The 
validity of the reasons for the 
distinction—repetition without 
distinction etc -—was assumed 
there, It is sought to be esta¬ 
blished here. 

1173. In Pur. Mim. (II. 2), 
ritflals are differentiated for 
several reasons, Of these, 


repetition without distinction has 
been explained in Note 1104. 
In II. 2. 1, words such as yaga? 
(sacrifice), homa (making offer¬ 
ings into fire) and dcma (giving 
gifts) are shown to refer to- 
distinct rituals or acts. Repeti¬ 
tion is dealt with under the next 
aphorism. Then under II. 2. 21, 
number is taken up. When a 
number of animals are directed 
to be sacrificed, the sacrifice of 
each animal is a distinct ritual, 
The next aphorism shows that 
different names indicate differ¬ 
ent rites. Sacrifices with distinct 
materials and deities are said to 
be distinct in II. 3. 12. Differ¬ 
entiation by context is dealt with 
in II. 3. 24. 
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sin etc. that are taught in different contexts, and which 
are of the form of the recurrence of cognitions in 
{those vidyd s), are distinct from one another. The 
passages which denote particular meditations that are 
related to the fruit of the attainment of the Braht^an and 
which desiderate nothing (being self-sufficient in 
themselves) are definitely determined to denote a distinct 
vidyd in each context. Although this idea is established in 
the earlier (Kartna-)kanda under the aphorisms beginning 
with, “ There is distinction among rituals when there are 
different words denoting them ” (Pur. Mtm • II. 2. 1), and 
under other aphorisms, the establishment of it here again 
is intended to set aside the views of shortsighted persona 
to the effect that the Vedanta passages deal with (mere 
syntactical) knowledge which is not the subject of any 
injunction. 1174 

Therefore, it is conclusively established that there is 
distinction among the vidyds. 

ADH1KAR ANA XXV 

VIKALPADHIKARANA 

Sutra 57. Vikalpo * visishtaphalatvdt (^11) 

Because they (i.e., the vidyds) do not differ in 
their results, there is freedom of choice (in regard to 
them). 

It has bien stated above that the Sadvidyd , Dahara - 
vidyd etc., which have for their fruit the attainment 

1174. The causes of differ- arising from the syntactical 
entiation, though established in meaning of certain scriptural 
Pur. Mim., are again dealt with texts leads to liberation has 
here in order to show that vidyd been criticised in Vol. I 
is enjoinftd meditation. The (pp, 13-15). # 

alternative view that knowledge 
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of the Brahman, are different from one another. 
Here the doubt is whether there is cumulation also of all 
these vidyds in one person as being useful to him, or 
whether, owing to their not being useful (to him); there is 
option fonschoo-ing only one of the vidyds. It being so, 
what is it that is properly arrived at through reasoning ? 
Even cumulation (of the vidyds) can possibly take place 
in one and the same person. How? Because those vidyds» 
which have one and the same fruit and which ate dealt 
with as distinct topics in distinct idstras , are seen to be 
distinct. Indeed, in the case of the agnihotra , the new 
moon and full moon sacrifices, and other such sacrifices,, 
which are (all) the means of attaining Svarga which is only 
one, there can be cumulation of them in only one person 
with the object of attaining abundance of enjoyment of 
that very Svarga itself. In the same manner here, also, 
having in view the experience of the Brahman in a 
magnified measure, even cumulation (of the vidyds) takes 
place in one and the same person. 

If it be so arrived at, we give the reply as follows :— 
There is certainly freedom of choice (in regard t© them). 
Cumulation of the vidyds does not take place. Why ? 
“ Because they (i.e., the vidyds) do not differ in their 
results.” Indeed, in relation to all the vidyds relating to 
the Brahman, the enjoyment of the Brahman that is bliss 
unsurpassed in excellence is declared to be the fruit 
without any distinction whatsoever, as in the following 
and other such passages :—“ He who knows the Brahman 
attains the Highest” ( Taitt. Up . II. 1. 1), “(That is) the 
unit of the bliss of the Brahman , and likewise of the sage 
who has a sure footing in the Vedas and who is free from 
desires ” ( Taitt. Up. II. 8. 4) ; and “ When the wise seer 
sees that Person who is bright like gold and is the creating 
Lord, and who is the source of the material universe, 
then that wise man, shaking off merit and demerit and 
being untainted, attains the highest degree of equality 
(with the Brahman) ” ( Mund . UP . III. 1. 3). Indeed, the 
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Brahman Himself becomes for Himself and for another, 
when being experienced, bliss unsurpassed in excellence. 
And if such enjoyment of the Brahman is attained by one 
vidya , of what use is another vidydl Therefore, there 
can be no cumulation of the vidyds . Because fhe enjoy¬ 
ment of the Svarga etc. is limited through time, space and 
their essential nature and hence in those cases there is a 
possibility of abundance having regard to space etc., 
in regard to him who desires that Svarga etc., there will 
be the possibility of cumulation. But here, in the case of 
the Brahman whose essential nature is the opposite of that 
(Svarga etc.), that abundance does not come to pass. 
And all the vidyds, through destroying the beginningless 
■avidya and karma which are hostile to the enjoyment of 
the Brahman , have for their fruit the attainment of the 
Brahman; thus the fruit being one and the same without 
any distinction whatsoever, there is freedom of choice in 
regard to all (the vidyds ). 

It may, however, be said as follows. Those vidyds , 
however, whose fruit is distinct from the attainment of 
the Brahman , are subject to option or are liable to 
cumulation, just as one desires, as is the case with the 
rituals whose fruit is the Svarga etc., because their fruit is 
limited, and hence there is the possibility of an abundance 
in their cases. 


In regard to this, he (i.e., the Sutrakdra ) says thus: 

*rr*qT*g srgsrftr'sr ?rr 

Sutra 58 . Kdmyastu yathakamam samuchchiye- 

ranna vd purvahetvabhdvdt (412) 

But these {vidyas) relating to desires are either 
cumulative or not according to desire, because there 
is no cause as is given above. 
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Becau*e there is no unlimited fruit: this is the? 
meaning. 


• ADHIKARANA XXVI 

» 

yathasrayabhavadhikarana 

Sutra 5p« Angeshu yatha&rayabhdvah (413) 

In the case of (the upasanas dependent upon) the 
accessories (like the udgitha), they are like their basis 
(i.e., the udgitha itself) part of sacrifices-. 

There is the following among other such passages : — 
Let one meditate upon the udgitha as the syllable 'Om 
(Chhdnd* Up. I. I. 1). The vidyds which are given in this 
and other passages are based upon the accessories of 
sacrifices like the udgitha . Here the doubt is raised 

whether these meditations have t® be adopted in sacrifices 
invariably as being accessory to sacrifices, like the udgitha 
etc., or whether t like (the use of) the milkpail etc., they 
may be adopted optionally as relating to the benefit of 
the individual person. 117 ^ It being so, it is proper 
reasoning to arrive at the view that they have to be 
adopted invariably. 


1175. 5.P. says that among 
the vidyas dealt with in this 
Adhikarana „ the nyasa-vidya (or 
prapatti ) is also intended to be 
included. 

1176. In Pur. Mini. (IV. I) an 
investigation is undertaken 
about what is needful for sacrifi¬ 
ces or rituals and what is helpful 
to fulfill the desires of man. 
When anything is done for 
getting a benefit (through propi¬ 
tiating the gods), it is for the 


purposes of man. For example,, 
the use of the milking pail to 
fetch water in a certain ritual. 
See Note 1156. Anything done 
because of a scriptural injunc¬ 
tion is for the purpose of rituals. 
It may help in the accomplish¬ 
ment of man's purposes, but it 
does not get any reward directly 
by itself. It is an essential 
element of the ritual, while the 
acts fulfilling human purposes 
are taken up by choice.. 
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It may, however, be asked whether under the 
aphorism, “ That determined thinking is not compulsory, 
because it is so seen to exist; indeed, its fruit, which is 
non-obstruction, is separate ” (Ved- Sut . III. 3. 41), they 
were dealt with as optional through their being for the 
benefit of the individual person. True, they were so dealt 
with. It is only for the purpose of confirming that view 
by showing some indicatory marks and through reasoning 
that it is questioned hero. There, according to the 
passage, “ With it (i.c., the chanting of the syllable * Om’), 
both have to do the ritual” ( Chhdnd . Up . I. 1. 10), there 
is no restrictive rule, and therefore it was stated that the 
fruits are separate. In regard to accepting as an invariable 
rule that the meditations are accessory to sacrifices, like 
the udgttha which forms the subject of the 
meditations, many reasons are found. Indeed, here, as 
in the passage, “ As regards him who desires cattle, he 
should bring (water) in the godohana (or milkpail) ” (?), 
the meditation cannot be made out as being connected 
with the fruit in the statement giving the injunction about 
the meditation ; the meditation (here) is made out only as 
being connected with the udgltha in the passage, “ One 
should meditate on the udgttha ” ( Chhand . Up. I. 1. 1). 
In the passage. “ That very thing (i.e., the sacrificial act) 
which is done along with meditation, associated with 
faith and with the knowledge of the Brahman , that 
certainly is possessed of greater power” ( Chhand . Up. I. 
1. 10), the relation with the fruit is understood from 
another passage which has the semblance of the present 
teaching. By its very statement, through the connection 
with the udgttha etc. that are connected invariably with 
sacrifices, (its) character as accessory to the sacrifice is fully 
known, and in that case to point out the fruit by the 
present tense in another passage is mere eulogistic 
reference, as is the case with not hearing any unpleasant 
statement (if a ladle made of the parna wood is used). 
Therefore, just as the udgttha etc., which are the subjects 
of meditations, are adopted as an invariable rule through 
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the commandment* regarding their application as acces¬ 
sories of sacrifices, similarly the meditations, which are 
based upon that ( udgvtha etc.), have undoubtedly to be 
adopted as an invariable rule through that {udgttha etc.) 
as the accessories of sacrifices. 117? 

Sutra 60. fishtefcha (414) 

Because also there is a commandment (to that 
effect). 


tfishti is commandment; the meaning is that it is an 
injunction. Because also in the sentence— 4< One should 
meditate upon the udgitha" (ChhSnd. Up. I. 1. 1)—the 
meditation is enjoined as an accessory of the itdgttha* 
there is a rule about the adoption of the meditation. As 
is the case with the godohana (or milk-pail) in the passage* 
“Asregards him who desires cattle, he should bring (water) 
in the godohana (or milk-pail) M (?), in the sentence 
containing the injunction there is no other context 
mentioned, and, therefore, it ts made out that what is 
laid down is undoubtedly the accessory character of the 
udgitha .11^9 




Sutra 67. Samaharat 

Because the defect is 
tural text). 

1177. See Note 1154 for the 
ladle of par n a- wood. The argu¬ 
ment is that the fruits mentioned 
for using that ladle are treated 
as mere eulogy. Thus its use is 
essential and not optional. But 
the meditation on the udgitha 
ha» a distinct fruit whose 
mention is not eulogy. So the 
meditation is optional. 


(415) 

cleared up (from a - scrip- 


1178. It has been argued so 
far that if the fruit is mentioned 
along with the injunction, the 
ritual is optional; and that, 
otherwise, it is an essential 
element. Now the indicatory 
mark is shown from a scriptural 
passage. (S'.P.) 
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The rule about clearing up the defect of the meditation 
is seen in the passage, “ From the hotfis position (of 
right knowledge about the identity between the udghha 
and the syllable, ‘ Om 1 ), he (i.e., the hotri) clears up the 
defect in the defective udgitha (whose identity ^ith the 
syllable, 1 Om 1 is not realised)” (Chh^nd. Up. I. 5. 5). 
* Durudgitha 9 means the udgitha which is not meditated 
on. It (i.e., the passage) explains rectification by another 
when there is absence of meditation and shows that it has 
to be adopted as a rule.H79 

Sutra 62 . GunasadharanyaS rute&cha (416) 

Because also there are scriptural texts which 
show that the subject (of the meditation) is common 
(to all the Vedas), 


From this passage, namely, “By it (i.e., the 
pranava ), the science of the three Vedas exists. He (i.e., 
the adhvaryu) orders through * Om 1 , he (i.e., the hotfi) 
recites as * Om \ and he (i.e., the udgatri) sings as * Om uy 
(Chhdftd, Up, I. 1. 9), it is made out that the pranava, 
which is the quality of the meditation, that is, the subject 
of the meditation, and which is accompanied by the 
meditation, continues in the meditation, as may be seen 
from the scriptural texts about its being common (t© 
all the Vedas). By the expression, “ By it”, the subject- 
matter on hand is referred to, and hence the pranava 
moves everywhere along with the meditation. Thus the 
meditation is seen to exist with the pranava and, therefore, 

1179. The scriptural text hymns). The udgitha chanted 

enjoins a meditation on the without this meditation by the 

identity between the udgitha udgatfi is defective : this defect 

and the pranava (that is, is cured if the hotri priest has 

between the syllable, , Om\ as performed the meditation. The 

chanted by the udgatri priest prescription of the remedy for 

as part of the udgitha, and the the defect is taken as showing 

same syllable as recited by the that the meditation is compulsory 

hotri priest along with the Vedic and not optional. 

Ill S.B.— 50 
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it has to be adopted invariably like the udgltha etc. in the 
meditations on the udgltha etc. 1180 

If it be so arrived at, it is stated in reply as follows :— 

• srr 

Sutra 63. Na vd tatsahabhavairuteh 

This cannot be, because there is no scriptural 
text to show that it (i.e., the udgltha ) co-exists (i.e., 
serves as an*essential element). 

This however cannot be—namely, that as a rule 
the meditations on the udgltha etc. have to be adopted 
as accessories to sacrifices, like the udgltha etc. Why? 
Because their invariable co-existence is not declared in the 
scripture ; the meaning is that there are no scriptural texts 
declaring them to be accessories to the udgltha . Indeed, 
when there is the accessory character, invariable co¬ 
existence comes into being. No doubt, in this collection 
®f words—-“One should meditate on the udgltha ir 
(Chhand . Up . I. 1. 1)—no other qualification is discerned; 
nevertheless, immediately afterwards, in the passage, 
“That very thing (i.e., the sacrificial act), which is done 
along with meditation associated with faith and the 
knowledge of the Brahman , that certainly is possessed of 
greater power” (Ibid.L l. 10), it is taught that the 
vidyd (or meditation) is the means of producing greater 
potency in the sacrifice. By this, the vidyd which is the 
means of obtaining a fruit different from the fruit of 
sacrifices is enjoined as having to be done : “ One should 

meditate on the udgltha ** (Ibid, I. 1. 1). 

A^s regards the meditation which is known to be the 
means of attaining a fruit different from the fruit of sacri¬ 
fices, its application as the accessory of the udgltha , 

1180. The presence of the shows that the meditations on 
syllable ‘Om’, as the subject of the syllable, 'Om‘, are not 
meditation in connection with optional, 
the rituals of the three Vedas , 



AAhik. XXVI , Sut f 63] LADLE OF 1 PARNA ’ 395 

which is an accessory of sacrifices, does not appropriately 
fit in. Therefore, the meditation being in need of a basis 
(or subject), the udgitha , which is in close proximity, 
becomes the mere basis. And the udgitha being an 
accessory of the sacrifices, there is the meditation whose 
basis is the udgitha etc., which are made # usc of in 
sacrifices ; thus, in regard to it, this other qualification, 
which is due to the desire for more potency to the 
sacrifice, belongs only to him who is qualified for the 
sacrifice. Therefore, in sacrifices, there is no invariable 
rule for the adoption of that (meditation). 

It has already been stated that the greater potency of 
the fruit of sacrifices is non-obstruction by means of the 
fruit of a more powerful karma . The meaning is that it is 
of the nature of the sacrifice giving its fruit without delay* 
But the scriptures do not declare that the (ladle) being 
made of parna wood etc. are the direct means for not 
hearing any unpleasant statement, like the meditation 
being the means of obtaining the fruit as stated in the 
passage, “ That very thing (i.e., the sacrificial act), which 

is done along with meditation.that certainly is 

possessed of greater power 99 ( Chhdnd.Up.L 1.10); 

therefore there is no contradiction to its application as an 
accessory to the ladle, which is an accessory of the 
sacrifice. Hence, it is not proper to assume for them, 
which are its accessories, the character of being the means 
of attaining another fruit; consequently, the declaration 
of fruits there in the scripture (in regard to the ladle of 
pariia wood) is merely eulogistic. 


1181. Under this aphorism, 
the reasoning of Sutra 59 is 
controverted. The alleged 
similarity between the declara¬ 
tion of fruit for the meditation on 
the udgitha and the use of a 
ladle made of parna wood is 
denied. In the latter case, the 
fruit is mentioned elsewhere 
than in the injunction ; the ladle 
being made of parna wood is not 
stated to be the direct means for 


the attainment of the fruit. Here, 
though the injunction and the 
declaration of fruit are not 
found together, the increased 
potency of the fruit is said to 
have for its direct means the 
meditation. The case, it is 
argued, is similar to the fetch¬ 
ing of water in the godohana 
vessel for attaining an optional 
fruit. 
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Sflftra 64a DardattZchcha ( 418 ) 

Because also the scripture shows (that there is 
ho invariable rule in regard to the adoption of the 
meditation). 


The scripture also shows that there is no invariable 
rule about the performance of the meditation, as it states 
that through the meditation of the brahma priest there 
results protection to all: “Indeed, the brahma 
priest, who knows this (vyahTiti-homa), protects 
the sacrifice, the sacrificer and all the priests ” ( Chhand . 
Up. IV. 17. 10). This is appropriate when there is no 
invariable rule regarding meditation by the udgdtri and 
other such priests. By means of this indicatory mark, 
the indicatory marks which have been already stated, such 
as the rectification of defects, are known to be occasional. 
Hence it is conclusively established that there is no 

invariable rule at all. 1188 


11&2. The argument from the 
indicatory marks from scriptural 
texts set out under Sutras 60-62 
is now opposed. The protection 
of the sacrificer etc. by the 
brahma priest through his 
knowledge of the vyahfiti-homa 
n^pans that hindrances to the 
fruit of the sacrifice are thus 
removed. Hence, for curing 


defects an alternative remedy to 
meditation on the udgltha is also 
enjoined. The latter has scope 
when one has optionally chosen 
the meditation for greater 
potency of the result. The 
arguments set out under Sutras 
60 and 62 also apply only to 
such a case, 



PART IV 


ADHIKARANA I 

PURUSHARTHADHIKARANA 

srr^nm: 

SQtra 7. Purushdrtho * tai&abdaditi 

BddarUyanah (419) 

Badatayana is of opinion that the (highest) 
object of human pursuit results from that (i.e., vidya 
or meditation), because of scriptural statements (to 
that effect). 

The consideration of the oneness or manifoldness of 
the vidyas as related to the results produced by including 
or not including the qualities (of the Brahman from one 
another) has been already taken up. The question that is 
now taken up for consideration is whether the (highest) 
object of human pursuit results from the vidyas or 
whether it results from the karmas whose accessories the 
vidyas are. What is it that is properly arrived at by 
reasoning? “From that”: the venerable teacher 
Badatayana is of opinion that it results from the vidya*. 
Why? “Because of scriptural statements.” Indeed, the 
following and other similar passages in the Upanishads 
are seen to teach that the (highest) object of human pursuit 
results from vidyas :— <4 He who knows the Brahmhn 
attains the Highest” {Taitt* Up. II. 1. 1), “I know thi^ 
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Person of sunlike lustre who is beyond darkness. He who 
thus knows Him becomes immortal here; there is no other 
path for the attainment of final release” ( Taitt . Ar . III. 
12. 7), and “Just as flowing rivers disappear in the sea, 
losing their names and forms (and becoming one as it 
were with* the sea), similarly, a wise man, freed from 
name and form, attains the Divine Person who is higher 
than the highest ” ( Mund . Up . III. 2. 8). 

Here the purvapahshin (who puts forward the prima 
facte view) raises the following objections : 

drafts 

Sutra 2. £> eshatvat purusharthavado 

yathanyeshviti Jaiminih ( 42 ^) 

Because it (i.e., vidya) is subordinate (to the 
karmas\ the theory of (its being the means for 
attaining) the (highest) object of human pursuit is 
(eulogistic) as with other things; so Jaimini opines. 

It cannot be so, that the attainment of the (highest) 
object of human pursuit results from vidyd s- Indeed, 
this scriptural passage, “ He who knows the Brahman 
attains the Highest ’* (Taitt* Up. II. 1. 1), does not make 
out that through knowledge (or vidya) the attainment of 
the (highest) object of human pursuit results ; because it 
deals with the establishment of the knowledge relating to 
the truth about the self who is the agent of kartnas. Thus, 
through refining the agent, the vidyd is subordinate to the 
ritual; and so the scriptural declaration regarding the fruit 
(of the vidyd) is merely eulogistic. “ As with other 
things” like substances etc.; “ so the teacher Jaimini 
opines This has been stated in the aphorism : “ The 

declaration of fruits in regard to substances, 
refining rituals and actions is (mere) eulogy, because they 
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subserve the purposes of another” (Pur* Mint* 
IV. 3. 1).1183 

It may, however, be asked whether it has not been 
already established that He who is other than the agent of 
action* is taught as the object of knowledge in the 
Vedanta , owing to His being the object of attainment to 
those who are desirous of salvation—(established to be so) 
in the following among other aphorisms : " He who is 

other (than the Brahman) is not (that Being denoted by 
the words of the mantra ), because (in such a case) there 
would be inappropriateness ”, " Because also there is (in 
the context) the declaration of difference (between the 
individual self and the Brahman ) ”, "The individual self, 
however, is not meant (to be declared herein), because 
it is inappropriate (to apply these attributes to him) ”, and 
" If it be said that, owing to a reference to another, it is 
he (that other, namely, the individual self, that is the 
daharaka$a)> it is not so, because of the inappropriate¬ 
ness ” ( Ved* Sut* I* 1- 17 ; 18; I. 2. 3 and I. 3, 17). 

This view also, that that same Brahman is (seen to be) 
not other than the individual self, through the grammatical 
equation, " That thou art ” ( Chha n d . Up* VI. 8. 7), and 

such other statements, has been set aside under the 
following among other aphorisms: "(The Brahman) 
is, however, other than the individual self, on account of 
the difference (between them) which is taught fin the 
scriptures)” ( Ibid . 11. 1. 22), 'And the declarations of the 


1183. (i) The Mimamsaka view 
can be made clear from an 
analogy. The rice to be used in 
sacrificial ritual is purified by 
the sprinkling of water on it. 
Similarly, the individual self 
who is the agent of the sacrifice 
is purified by vidyn. The self is 
subordinate to the principal, i.e., 
the ritual. Another analogy is 
implied. The being made of 
parna wood is connected with 


all sacrifices through the ladle, 
and the special fruit of not hear¬ 
ing any unpleasant statement is 
taken as mere eulogy. Similarly, 
the vidya is connected with all 
sacrifices through the agent, and 
the fruits mentioned for it should 
be taken as eulogy, (ii) Some 
editions of the &ribhashya read 
Pur. M%m. (IV. 3. 1) with guna 
between ' dravyst * and ‘saftis- 
kara\ 
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grammatical equation in “All this has Him for its Self ” 
(Chhand- Up. VI. 8. 7) and “All this, indeed, is the 
Brahman 99 (Ibid. III. 14. 1) are common to both intelli¬ 
gent and non-intelligent things; and are based on the 
Brahman retraining as the Self of each particular thing, as 
made out from passages like “He who dwelling within 

the earth.He who dwelling within the self (is your 

Internal Ruler and Immortal Self) ” (Brih, Up . III. 
7. 3 ; 22); this has been demonstrated under the aphorism, 
“ Katfakfitsna is of opinion (that the words denoting the 
individual self denote the Supreme Self also), because of 
the abidance (of the Supreme Self as the Self of the 
individual self) ” ( Ved . Sitt. I. 4. 22). 

Therefore it is asked (by us) how the Vedanta 
passages can deal with the truth about the self who is the 
agent of actions ; and how thereby it can be established 
that vidyas are accessory to karmas . To this, the reply 
is thus given. It is only in the Veda-ntic passages that 
there are indicatory marks which show the primacy of 
vidyd in relation to karma: there are also declarations of 
grammatical equations which are developed from those 
indicatory marks; through these (indicatory marks and 
grammatical equations) the Veddntic passages are made 
out as dealing with the truth about the essential nature of 
the individual self which is other than tha body ; this has 
to be accepted out'of force. Such is the opinion of the 
pUrvapakshiu. 

It may, however, be said that it is not possible to 
maintain that through the refining of the agent of actions 
the vidyas have entrance into rituals, because the agent is 
common to both worldly and Vedic actions, and hence he 
has no invariable connection with rituals. It is not so, 
because for the agent worldly actions can be appropriately 
accomplished even while he is (regarded as) being non* 
distinct from the body, and because the essential nature of 
the sfclf, which is eternal and other than the body, is useful 
only in respect of rituals ; therefore, through establishing 
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its essential nature, the entrance (of vidyd) into rituals i* 
not contradicted. Thus the vidyd $ are subordinate to 
sacrifices; hence through these ( vidyds ) the (highest) 
object of human pursuit cannot be won. 

It may, however, be asked what those indicatory 
marks are, which amplify and support the grammatical 
equation through which it is decided that the Vedanta 
passages deal with the individual self. To this question, 
he (the Sutrakdra) gives the following answer : 


Sutra 3 • Acharadarsandt 

Because conduct (to that effect) is seen. 

In the case of those who know the Brahman , 
their conduct is seen chiefly in their karmas . Indeed, 
ASvapati, King of the Kekayas and the best of those 
who knew the Self, told the sages who approached 
him for gaining the knowledge of that! (Self) thus : 
“Reverend sirs, I am verily performing a sacrifice ” 
(Chhdnd . Up . V. 11. 5). Similarly, in the Smriti , Janaka 
and others, who are foremost among those who are 
possessed of the knowledge of the Brahman y are seen to 
be devoted to karmas , as in the following passages : 
“ Indeed, through karma alone Janaka and others attained 
perfection 99 (B G. III. 20) ; and “He (Ke^idhvaja) also 
performed very many sacrifices, while relying on know¬ 
ledge (of the Brahman) ” ( V* P. VI. 6. 12). Thus, those 
who know the Brahman are seen to attach primary 
importance to karmas; therefore, vidyds , owing to their 
being of the nature of the knowledge of the essential 
nature of the agent of actions, are undoubtedly accessories 
III S.B.—51 
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to karmas ♦ Consftqucntly, through vidyas the object of 
human pursuit cannot he accomplished. 1184 

It may be said, “ All this refers (merely) to indicatory 
marks. Let the proof be given”. To this, he (i.e., the 
Sutrakdfiz) answers thus :— 

Sfttra 4. Taehchhruteh C 4 ^2) 

That (i.e., vidya being accessory to karma) is 
established from the scripture. 

Indeed, the scripture itself speaks of the vidyas being 
the accessories of karmas , as in the passage : “ That very 
thing (i.e., the sacrificial act) which is done along with 

meditation.that certainly is possessed of greater power” 

( Chhand \ Up . I. 1. 10). It is not possible to establish this 
through the context, as relating merely to the udgitha * 
because the self-sufficient scriptural text is more powerful 
as a means of knowledge than the context. Indeed, this 
scriptural passage beginning with, “That very thing which is 
done along with meditation” (ibid*), relates to mere vidya s* 

Sutra 5. Samanvarambhanat (433) 

Because there is connection. 

“ Both the vidya and karma (carried out by him) 
follow him (who dies)” ( Bfih * Up . IV. 4. 2). Here the 

1184. The argument here is release. As'vapati must be 
that works are primary because deemed to have performed the 
they are performed and that sacrifice in this spirit, Janaka 
meditations etc. are subsidiary and others are regarded as 
to the performance. Ramanuja having attained success in self- 
interprets the texts differently. realization through karma-yoga. 
Rituals performed without the This is true also of King 
d®sire for fruit are subordinate Kes'idhvaja of the Janaka 
to the vidya leading to final dynasty. 
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association of both vidya and karma together is seen. 
And this existence together (or co-existence), according to 
the arguments given above (such as that the self is 
subordinate to works etc.), happens only when the vidya$ 
form the accessories to karmas . 

rrsrrfr firarmm 

Sutra 6 . Tadvato vidhanat f* 24 ) 

Because the injunction is as regards him who is 
possessed of that (i.e., vidya ). 

Because karmas are prescribed for him who is 
possessed of vidya s, the vidya is made out to be accessory 
to karma . In the following passage, “ Learning the Veda 
from the family of the teacher according to the dictates 
of the preceptor, carrying out all works, setting up a 

family and in a pure place. ” ( Chhdnd . Up* VIII. 15. 1), 

the statement, “ Learning the Veda” which prescribes 
rituals to one who has learnt the Veda , prescribes rituals 
only to him who has learnt the Veda upto knowing the 
meaning thereof. Indeed, it has been established (by the 
followers of Kumarlla and Prabhakara) that learning the 
Veda extends upto knowing its meaning. Therefore, the 
vidya relating to the Brahman also has its application in 
the performance of karmas , and therefore it cannot make 
for any separate fruit. 1185 

Sutra 7 . Niyamdt ( 425 ) 

Because there is the restrictive rule. 

1185. The reference here is learnt along with its meaning, 
to the views of the followers of From this it follows that vidya is 
Kumarlla and Prabhakara who accessory to karma . See Vol. I, 
hold that the Veda has to be pp. 5-7, Sutra 12 below etc. 
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For the following reason also, out of vidyds , the 
object of human pursuit cannot be attained. According 
to the passage, “Doing works here alone, one should 
desire to live for a hundred years ” (I §. Up. 2), the whole 
life of a person who knows the Self is as a rule applied in 
doing wofles and, therefore, it is made out that karma 
alone has fruit while vidyd is an accessory to karma . 

If it be so arrived at, we reply as follows :— 

Sutra 8 . Adhikopadeidttu Bddardyanasyaivam 

taddar&andt ( 426 ) 

But because there is the teaching about some 
one who is different (from the self who is the agent 
of works) (the object of human pursuit is attained 
from vidya) ; (this is the opinion) of Badarayana, as 
it is so seen given in the scriptures. 

By the word, ‘but,’the above view is set aside. Out of 
vidyd only is attained the object of human pursuit. How ? 
“ Because th^re is the teaching about some one who is 
different.’* Because the Supreme Brahman —who, owing 
to His being hostile to all that is evil and to His being the 
inexhaustible mine of innumerable auspicious qualities 
unsurpassed in excellence, is different from, that is, a 
distinct entity ocher than, the individual self who is the 
agent of kannas ,—is taught to be the object of knowledge; 
hence the opinion of the venerable Badarayana is that out 
of vidyd only there is fruit. Let alone the indicatory 
signs. But surely the teaching as the object of knowledge 
relates only to Him who is different from the individual 
self who is the agent of actions. 

How? “ Because it is so seen given in the scriptures. 
Because it is seen in the passages relating to the teaching 
of meditation about Him who is the Supreme Brahman , 
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who is the mine of innumerable qualities that cannot be 
possibly thought of as existing in the individual self in 
both its conditions of purity and impurity, who is the 
object of knowledge, who is devoid of even the slightest 
trace of all that is evil, to whom the creation, preservation 
and destruction of the world out of His own free will is 
mere play, who is omniscient, who is omnipotent, whose 
bliss cannot be measured by mind and speech, who is the 
lord of the individual self, who is the Ruler of all,—in 
such passages as the following : “ He is devoid of sin, 

free from old age, free from death, free from sorrow, free 
from hunger, and free from thirst; He desires the truth 
and wills the truth” (Chhdnd. Up. VIII. 1. 5); “ It saw 
(i.e,, thought), ‘May I become manifold and be bornh It 
created tejas ” (Ibid. VI. 2. 3); “He who knows all and 
understands all” (Mund.Up. 1.1,9); “His supreme 
power is revealed, indeed, as varied, natural and 
consisting of knowledge, strength and action ” (tfvct. Up. 
VI. 8); “ That is the unit of the bliss of the Brahman ” 
( Taitt • Up. II. 8. 4.) ; “ Without being able to attain which 
speech returns with the mind—he who knows the Brahman 
as possessed of such bliss, need not fear anything” ( Ibid . 
II. 9. 1) ; “He is the Lord of all, He is the master of all 
beings, He is the protector of all beings, He is the bridge 
and the support ” ( Bfih . Up. IV. 4. 22); “ He is the cause, 
the Lord of the lord of senses, (i.e., of the individual self), 
He has no progenitor and no superior ” (tfvet. Up • VI. 9); 
“Indeed, O Gargi, under the supreme command of this 
Akshara , the sun and the moon stand well supported ; 
under the supreme command, O Gargi, of this Akshara , 
heaven and earth stand well supported ” (Bfih. Up. III. 
8. 9) ; and “ Through fear of Him the wind blows, 
through fear of Him the sun rises, through fear of Him 
the fire and Indra (do their work) and Death runs as the 
fifth” (Taitt. Up. II. 8. I). 

Therefore it is very well said that in the passages 
which teach the knowledge of the Brahman t there is nt>t 
the slightest trace of the individual self who is the agent of 
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actions, who is like a firefly, and who is capable of associa¬ 
tion with ignorance and all other evil qualities. Therefore, 
the vidya which relates to the Supreme Brahman has for 
its fruit immortality, which consists in attaining Him and 
which is declared in several particular passages. Thus, 
out of vidya , the object of human pursuit is 
accomplished,! 186 

The indicatory marks (above adduced) are set aside. 

Sutra p. Tulyant tu dardanam (427) 

But scriptural declaration is equally available (in 
regard to vidya not being subordinate to karma). 

What has been stated above to the effect that,, 
because those who know the Brahman are seen to perform 
works, vidya is accessory to karma —that is not right* 
because, even in regard to vidya not being an accessory 
to karma , “scriptural declaration is equally available”; the 
meaning is that the rule that those who know the Brahman 
perform works is not invariable, because their not 
performing the works is also declared in the scripture. 
Indeed, in the case of those who know the Brahman r 
their giving up works is declared in the following and 
other such passages:—“The seers, Kdvasheyas (or the 
sons of Kavasha), said: ‘ For what purpose (i.e., for no 
purpose) do we study the Veda , for what purpose do we 
perform sacrifices V ” (Ait. Ar. III. 2. 6). Thus those who 
know the Brahman are declared to renounce works, and 
therefore vidya & are not accessory to karmas. 

1186. Vidya can become texts actually call for meditation 
accessory to karma only if the on the Brahman who is different 
scriptural texts enjoining medi- from the self, the argument 
tatfon refer to the individual self fails, 
and to nothing else. Since these 
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It may be asked how this can be appropriate, the 
performance as well as the non-performance of karmas on 
the part of those who know the Brahman . Sacrifices and 
other works which are performed without attachment to 
fruits are accessory to the vidyds relating to the Brahman 
and, therefore, the performance of such wo^cs (on the 
part of those who know the Brahman) is quite 
appropriately declared. He (i.e., the Sutrakara) deals 
with this later on under the aphorism : “ There is need 

also of all (works), because there are scriptural statements 
enjoining sacrifices etc., just as (there is need of the 
harness) in the case of the horse ” ( Ved . Sut . III. 4. 26). 
Because those very sacrifices and other works, which are 
performed with the object of attaining (their) fruits, are 
hostile to that knowledge of the Brahman whose fruit 
consists solely in salvation, the declaration of their non¬ 
performance becomes very highly appropriate. If vidyds 
are accessory to karmas , the giving up of works will not 
appropriately result in any manner whatsoever.! 187 

To the objection that from the scripture itself vidyd 
is made out to be accessory to karma , he (i.e., the 
Sutrakdra) gives the answer thus :— 

Sutra 70. Asarvatriki (428) 

It (i.e., that scriptural text) is not universal in 
its application. 

That scriptural text (i.e., Chhand. Up . I. 1. 10) does 
not relate all the vidydsy but it relates only to the 
U dgitha-vidyd , because in the passage, “ That very thing 

1187. In a discussion some by the ptirvapakshin. For, in 
sons of Kavasha take the view his view, all texts describing 
that the recitation of the Veda the fruit of Brahma-vidya are of 
and the performance of works the nature of arthavada. Thus, 
are not necessary for those to him there is no real fruit like 
pursuing Brahma-vidya . This moksha t for realising vftiich 
cannot be explained in any way works can be performed. 
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(i.e., the sacrificial act) which is done along with 
meditation” ( Chhdnd . Up. 1. 1. 10), the expression, “That 
very thing”, which refers to an undetermined particular 
thing, denotes (here) the particular udgttha which is 
introduced as the subject-matter at the beginning of the 
passage, * One should meditate upon the udgttha ” 
Ibid. I. 1. 1). Indeed, it should not be construed (or 
logically connected) thus—that which one does, that is 
(done) along with meditation. What, indeed, is done 
along with meditation is pointed out by the expression, 
* that thing \ and its being more powerful is then stated in- 
the assertion—that very thing which is done along with 
meditation, that alone becomes more powerful. 

What has also been stated to the effect that, in the 
passage, “ Both vidyd and karma (carried by him) follow 
him who dies” (Brih.Up. IV, 4* 2), vidyd and karma 
are mentioned together, and that, therefore, vidyd is 
accessory to karma —to this objection, he (he., the 
Sutrakdra) gives the answer thus :— 

Sutra 11. Vibhdga^atavat (429) 

There is apportionment as in the case of a 
hundred (coins). 

According to the reasoning adopted in the passage* 
“ Both vidyd and karma (carried out by him) follow him 
(who dies)” ( Ibid.), both vidyd and karma having distinct 
fruits, vidyd follows (him) to yield its own fruit, and 
karma follows (him) to yield its own fruit. Thus is the 
apportionment to be observed.*188 

1188. The vidya and karmas accessory thereto, the vidya 
mentioned in the Brih. Up. text accompanies the soul to bring 
have worldly fruits. So they about final release after the- 
accompany the soul after death, prarabdha is exhausted, and the 
each to give its respective fruit, karmas to produce the vidya in 
Even if they should be taken later births, 
as Brahma-vidya and karmas 
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“As in the case of a hundred (coins). ,, For instance, 
when it is said that a couple of hundred (coins) falls to the 
seller of land and gems, the apportionment is made out 
that a hundred goes for land and a hundred for gems. 
Similar is the case here also. 

r: 

Sutra 72. Adhyayanamatravatah (430) 

In respect of him who learns the Veda only (the 
performance of karmas is prescribed). 

What has been stated above to the effect that because 
karmas are prescribed for one who is possessed of vidyd, 
therefore vidyds are accessories to karmas —it is not right 
to say so, because in the passage, “After learning the 
Veda” ( Chhdnd. Up. VIII. 15.1), karmas are prescribed 
for him who has learnt the Veda merely, and the injunction 
relating to learning the Veda does not proceed to enjoin 
knowledge of the meaning of the Veda ; and because, like 
‘ adhdna* (which means kindling the fire and does not 
refer to the sacrifice in the kindled fire), ‘learning the 
Veda * terminates in merely apprehending the collection 
of Vedic syllables (and does not refer to the meaning of 
the Veda). Because the Veda , which is learnt to be recited, 
is seen to give rise to the knowledge of works yielding 
results, a person proceeds of his own accord to inquiry 
into its meaning, which results in determining them (i.e., 
those fruits of works). Then, he who is desirous of 
performing works proceeds to acquire the knowledge of 
works, while he who is desirous of attaining salvation 
proceeds to acquire the knowledge of the Brahman ; thus 
vidyd is not an accessory to karma. 

Even if the injunction itself relating to the study of 
the Veda causes one to proceed to acquire the knowledge 
of the meaning of the Veda , still vidyd is not accessory to 
karma , as vidyd is a different thing from the knowledge 
III S.B.—52 
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of the meaning (of the Veda). Just as from the knowledge 
of the essential nature of the Jyotishtoma and other 
rituals, the performance of that ritual which forms the 
means of attaining its fruit is a distinct thing, so also* 
from that knowledge of the essential nature of the 
Brahman , which is of the form of the knowledge of the 
meaning (of Veddntic texts), vidya*, which is denoted by 
the words, dhydna , updsand etc., and which is the means 
of attaining the object of human pursuit, is distinct; thus 
there is not even the least trace of that (vidya) being 
connected with karmas. H" 

Sutra 13- Navi&eshat ( 431 ) 

It (i.e., restricting the works enjoined on 
the knower of the Brahman to independent works) is 
not right, because there is no restriction (in the 
rule). 

What has been stated above to the effect that the 
passage, “Doing works only there M {Ha. Up. 2), 
separates him who knows the self from the attainment of 
knowledge and binds him to the performance of works as 
long as life lasts—this, it is not appropriate to say, “because 
there is no restriction’*. Indeed, there is no particular 
reason to say that this binding rule relates to any indepen¬ 
dent karma which is the means of attaining fruits, because 
it is appropriate also as relating to the karma which is an 
accessory to vidya . The passage, “ Indeed, through 


1189. In VoLI. (pp. 5-9), the 
various steps by which one 
progresses from learning the 
Veda by heart without under¬ 
standing its meaning to the 
enquiry into the Brahman are 
detailed. "Here they are briefly 
recapitulated to refute such 
arguments as that learning the 


recitation of the Veda cannot 
lead to an enquiry into ritualistic 
works, It is now shown (i) that 
knowledge of the meaning of 
Vedic texts is not subsidiary to 
injunctions, and (ii) that such 
meaning is different from vidya , 
which is continuous meditation. 
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karma alone, Janaka and others attained perfection M 
(B. G. III. 20), is (also similarly appropriate), because in 
the case of the wise man himself upasand (as also the 
karma which forms a part of it) continues, until he 
departs from this life. 1*90 # 


Having in this manner answered the objection through 
the nature of the thing (i.e., vidya) under reference here, 
he(i.e., the STitrakdra) gives the meaning of the passage, 
4 ‘ Doing works here" {lia. Up. 2), in the following 
aphorism. 


Sutra 14 . Stntay* *numatirva (432) 

It (i.e., the permission given) is indeed for 
glorification. 

The word, ‘ indeed ' (or < vd t ) t denotes determination. 
As the passage, “ Through the Lord is all this pervaded ” 
(l$a. Up. 1), occurs in the context relating to vidya , that 
permission given for the performance of kartnas at all 
times has in view the glorification of vidya . Indeed, 
through the greatness of vidya , although one does 
karmas at all times, one is not tainted by (the effects of) 
works ; thus vidya is glorified. The supplementary 
passage also shows the same thing in the same manner 
thus : " In regard to you (the rule is only) in this manner ; 
there is nothing other than this. Works do not taint (the 
disinterested) man" (Ibid. 2). Therefore, vidyS is not 
accessory t© karma . 


1190. Both the is. Up. text 
and the quotation from B. G. 
are taken to refer to karmas 
which are auxiliary to Brahma - 
vidya. See also Kamsnuja’s 


commentary on B. G. (III. 20), 
where the value of performing 
karma-yoga with the conviction 
that the individual self is the 
body of the Lord is emphasised. 
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SQtra 15. Kamakarena chaike (433) 

According to desire (the life of the householder 
can be renounced)—some (think thus) also. 

Moreover, some schools are ©f opinion that the 
householder’s life may be renounced, according to desire, 
by one who is devoted to the vidyd relating to the 
Brahman , as stated in the passage: “What shall we do 
with children, we to whom this world (to be attained with 
the help of children) is this Self? ” ( Brih . Up. IV. 4. 22). 
This passage which says that a wise man, who is 
dispassionate, may renounce, according to desire, the 
householder’s life, shows that the vidyd relating to the 
Brahman is not accessory to karmas . If vidyd is accessory 
to karmas like sacrifices, then in the case of one who is 
devoted to vidyd , the voluntary renunciation of the 
householder’s life cannot possibly happen. Therefore, 
vidyd is not accessory to karma. 


SQtra 16. Upatnardam cha ( 434 ) 

There is also destruction (of karmas by the 
vidya relating to the Brahman). 

In every Vedanta text also, it is read that through the 
vidyd relating to the Brahman destruction of karmas , 
which consist of sin and merit and which are at the root 
of all the miseries of satnsdra , takes place as for instance 
in the following passage, “ When He who is (the soul of) 
the highest and the lowest is seen, the knot of the hear® 


1191. The reference is to the accessory to karma, one can 
vi£ws of the Vajasaneyins. The never renounce karma for the 
argument is that if vidya is sake of vidya. 
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k broken, doubts are all shattered and his karma* are 
destroyed ” (Mund. Up- II. 2. 9). This will not take place, 
if vidya is accessory to kartnas-^ z 

Sutra 17. Ordhvaretassu cha iabde hi ( 435 ) 

Indeed, (this is so declared) in the scriptures 
also in regard to celibates. 

Because in regard to celibates in tbeir stages of life . 
the vidya relating to the Brahman is seen to exist, and 
because also among them there are no religious rites like 
agnihotra , the new moon and full moon sacrifices, etc., 
vidya is not accessory to karmas . It may, 
however, be said that there are assuredly no (religiously 
sanctioned) stages of life for celibates, because in scriptural 
passages like “ One should perform agnihotra as long as 
life lasts(?) it is stated that there is qualification to 
perform agnihotra , new moon and full moon sacrifices 
and other karmas y as long as life lasts, and because also the 
Snifiti passages which (refer to such stages of life and) are 
hostile to scripture are not authoritative. T© this 
objection, he (i.e., the Sutrakara ) gives the answer : 

“ Indeed, (this is so declared) in the scriptures Because 
in the Vedic texts themselves these things are seen, as in 
the following passages: “Three (stages of life) are the 
bases of dharma** ( Chhdnd. Up. II. 23. 1); “Those who 
in the forest worship Tapas (or the Brahman) with faith ” 
{Ibid. V. 10 . 1 ) ; and “ Wishing for this Brahman alone, 
ascetics renounce the world ” ( Bfih . Up. IV. 4. 22). The 


1192. The term, 'karma*, 
stands for the effects of actions 
as well as for rituals and actions. 
The Mund. Up. text refers to the 
effects of all actions, good and 
bad, perishing when the Lord 
is ‘ seen Vidya leads to such 


vision : and as such, it is hostile 
to the effects of actions, as well 
as to the actions causing them. 
Among such actions are the 
rituals known as karmas. Hence 
vidya cannot be accessory \o 
karma. 
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scriptural passage relating to the performance of works afc 
long as life lasts relates to him who is not free from 
attachment. 1193 







SQtra T8. Paramar&am Jaiminirachodanachcha - 

pavadabi hi (436) 


Jaimini is of opinion that there is (only) 
reference (to other stages of life than that of the 
householder), because there is no injunction (about 
them); indeed,, the scripture excludes (them). 


This view, that in Vedic texts like “ Three (stages of 
life) are the bases of dharma" {Chh&nd. Up* II. 23. 1) 
the celibates are seen to possess (religiously sanctioned) 
stages of life,, and that, therefore, those (stages of life) do 
undoubtedly exist—this is not appropriate. Because, in 
passages like “Three are the bases of dtharma M (Ibid.), 
mere reference is made to those (stages of life); the meaning 
is that this is a mere reference to something said elsewhere. 
How is this T “Because there is no injunction ” ; the 
meaning is that there is no commandment in that behalf. 
Indeed, no word indicating an injunction is here declared. 
That meditation on the Brahman with the help of the 
syllable, 4 Chn* , which is (to be) introduced as the subject- 


1193’. Th e term', u rah va ret as, 
which may be literally rendered 1 
as ‘ having the semen directed 
upwards \ refers to one 
practising sexual abstinence. 
Among the four religiously 
sanctioned stages of life for the 
Hindus—-those of the student, 
the married householder, the 
anchorite in the forest (or 
vanaprastha ) and the ascetic — 
the first and the last two require 
strict chastity. Since men in these 
states can practise vidyn , and 


since they cannot perform; 
rituals like sacrifices, the 
dependence of vidyn on karma 
is refuted. But the Mlmamsaka 
objects that the householder’s 
life alone is enjoined and that 
the other three stages of life- 
lack scriptural sanction. Their 
mention in the Smritis is of no 
use, if they are ignored or 
rejected by the Veda . This- 
objection is set out in Sutra 18, 
and answered in the next two 
aphorisms. 
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matter, is praised in the passage commencing with “ Three 
are the bases of dharma 99 (Ibid J, because the context is 
wound up with the passage, “He who is devoted to the 
Brahman attains immortality ” (Ibid.)- Therefore, the 
mere repetitive reference to those stages of Jife that is 
given here is for another purpose (i.e., for glorifying the 
up8sand of the Brahman). As regards the passage, “And 
those who in the forest worship Tapas (or the Brahman) 
with faith “ (ibid. V. 10. 1), here also, as it denotes the 
injunction relating to the path of the gods, there U no 
possibility of any other injunction being given. 

Moreover, the scripture also excludes, indeed, 
other stages of life, as in the passage beginning with— 
4t Indeed, he is the killer of the hero among the gods (i.e., 
Agni)—(he) who removes the (sacrificial) fire ” (Taitt+ 
Sam . I. 5. 2. 5). Thus the teacher, Jaimini, is opinion that 
celibates have no religiously sanctioned stages of life. 1 

Sutra 19. Amtshthcyam Bddarayanassdmya - 

& rut eh 

They (i.e., the other stages of life) have to be 
practised ; (so says) Badarayana, because of equality 
(of all the stages of life) as stated in the scripture. 


1194. Scriotural sanction is 
claimed for all the four stages of 
life from passages like 
Chhand. UP. (II. 23. 1 & V. 10. 1) 
and Brih. Up. (IV. 4. 22), all 
quoted above. In the first of 
These mention is made of three 
bases of dharma. These are 
detailed as (i) sacrificing, 
learning the Veda and giving 
gifts, (ii) practising austerities, 
and (iii) the disciplining of the 
student in the preceptor’s 
house. The first 'base' clearly 


refers to the householder's life, 
the second to those of the an¬ 
chorite and the ascetic, and the 
third to that of the student. The 
second passage refers to the 
worship of the Brahman in the 
forest and implies the anchorite 
and the ascetic. The third text 
refers to the ascetic. Jaimini 
argues that such passages do 
not enjoin other stages of life, 
but are mere references, 
complimentary or repetitive. 
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The reverend teacher, Badaraya^a, is of opinion that 
like (the duties of) the householder’s stage of life, other 
stages of life have also to be followed in practice. Why T 
M Because of the equality (of all religiously sanctioned 
stages of life) as stated in the scripture/’ Indeed, those 
stages of life also are declared to possess equality with the 
householder’s life, which is approved as fit for acceptance. 
The utterance by way of praise of him who is devoted to 
the Brahman by means of the passage beginning with— 
“ Three are the bases of dharma ” ( Chhand \ Up. II. 23. l)y 
is common to the householder’s stage of life and the other 
stages of life. The argument is that the reference to the 
householder’s stage of life as to something known 
elsewhere is possible only when that stage of life has been 
arrived at as obligatory and therefore its establishment has 
to be necessarily admitted ; this (argument) is equal in 
regard to the other stages of life also, except for fervour 
(which may apply it to one stage of life only). 

It should not be argued that it is proper to hold that 
the duties of the householder’s stage of 'life onlv are 
denoted by all the words, ‘ sacrifice’, 4 giving gifts,’’ 
‘austerities’ and 'celibacysince both celibacy and 
austerities are possible only to the householder. Because 
in the passage, #< Three are the bases of dharma ” (lbid,) v . 
they (i.e., the bases of dharma or the stages of life) are 
summed up as three, and it is inappropriate to have a 
statement dividing them as ‘the first/ 4 the second ’ and 
‘ the third r . Therefore, the householder’s stage of life is 
described by the words, “sacrifice, recitation of the Veda 
and giving gifts” (ibid.). The word, ‘ adhyayana 
relates to the repetition of the Veda. By the word,. 
* austerities are denoted v&naprcisthas (or anchorites) and 
ascetics, because for both of them the important thing is 
iapas (or austerities). Indeed, the word 4 tap as ’ is 
conventionally used to denote the mortification of the 
body, and it is equal in regard to both (anchorites and 
ascetics). By the word 4 celibacy * is denoted the duty of 
the student. 
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The word, 4 brahma-$am$tha \ which is given later in 
the passage, 44 One who is brahma-samstha attains 
immortality ” (Chhand. Up. II. 23. 1), is used in it* 
etymological significance (of one who abides completely in 
the Brahman); and it is common to all stages of life, 
because complete abidance in the Brahman *s possible 
for all stages of life. 4 Samstha ’ in the Brahman , that is, 
complete abidance (in Him) (or devotion unto Him) is the 
quality of being a brahma-samstha ; and that can 
undoubtedly happen to all. Those who are devoid of 
devotion unto the Brahman , and merely perform their 
duties according to the stages of life, attain auspicious 
worlds ; among these (persons in different stages of life), 
he alone who is devoted to the Brahman becomes the 
enjoyer of immortality.I* 95 

This has been very clearly explained by tbe venerable 
ParSSara in the context which begins with— 44 The world 
of the Prajapatis (like Bhrigu) is for the Brahmins ” 
(V. P. I- 6. 34)—and ends with : 44 The world of BrahmS 

is for the ascetics " (Ibid. 37). After mentioning the 
fruit which extends up to the attainment of the world of 
Brahma for (those performing the duties of) castes and 
stages of life, pure and simple, it is stated by him in the 
passage— 4< Those yogins who are single-minded, and who 
always meditate on the Brahman , for them is that 
supreme abode which the eternally free souls realise ” 
((Ibid. 39)—that among them those who are devoted to 
the Brahman attain the Brahman J196 

Therefore, the stages of life of celibates are (seen to be) 
equal to that of the householder, and hence they have also 


1195. S'ankara takes brahma- 
samstha to refer to the state of 
the ascetic, the word ‘ tapas ’ 
earlier in the text standing only 
for the anchorite. Contrast 
with the interpretation given in 
the previous Note. 


1196. The V. P. mentions the 
various worlds attained by those 
who discharge the duties suited 
to their castes and orders of 
life. Even the ascetic attains 
only the world of Brahma the 
creator. The Supreme Heaven 
is reserved for those wko 
practise devotion. 


Ill S.B.—53 
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to be adopted. Then there is the passage also, u Those 
who in the forest worship Tap as (or the Brahman) with 
faith" ( Chhand . Up.V. 10. 1). Because the injunction 
(there) relating to the path of the gods is in need of the 
adoption of the stages of life, of which austerities^ which 
are indicated by the word ‘forest*, are the most prominent 
element, there also the establishment of those (stages of 
life) has to be accepted. 

After pointing out that in the case of the view of 
reference and also in the case of the view of injunction, these 
stages of life also have necessarily to be adopted equally 
with the householder’s life, he (i.e., the Sutrak&ra) seeks 
to show that this is certainly an injunction about all the 
stages of life and not a reference (to them) ; so he says as 
follows :— 


fsrfsrai snroreri; 

Sutra 20 * Vidhirvd dhdranavat (438) 

It is certainly an injunction, as is the case with 
bearing (figsticks above the ladle in certain rituals). 


The word, 4 certainly r (or 4 vd i* used in the sense 
of determination. This is certainly an injunction relating 
to the stages of life. 4 4 As is the case with bearing (figsticks 
above the ladle in certain rituals)". In connection the 
funereal agnihotra , the following passage is given ; 
“ Bearing the figsticks below (the ladle), he runs behind, 
indeed ; for the gods, indeed, he bears them above " (?) 
That passage is similar in character to a repetitive reference, 
yet as the bearing above (the ladle) has not been already 
arrived at, it must be accepted to be an injunction. In 
the section (of the Pur . Mini.) on the characteristics of 
‘auxiliaries, this is stated : 4 ‘ There is, indeed, an injunction 
in relation to bearing (the figsticks above the ladle), 
because it (i.e,, the bearing) is not arrived at in any other 
way" {Par- Mini . III. 4. 15). Similarly, here also an 
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injunction has certainly to be accepted, because it (i.e., 
the adoption of other stages of life) is not arrived at in any 
other way. 1 197 

There is the following passage of the JabSlas : 
“After completing the life of the student, *one should 
become a householder ; from the house (i.e., the house¬ 
holder’s life), one should become a forest-dweller (or 
vcinaprastha)y and then become an ascetic; or if 
otherwise, one should become an ascetic from the stage of 
the student itself, or from the house, or from the forest ; 
on the very day on which one becomes free from 
attachment, on that very -day one should become an 
ascetic ” (Jabala. Up . 4). In these sentences which relate 
primarily to other things, taking the injunction about the 
stages of life to be non-existent’as it were, it is shown that 
the establishment of the stages of life has necessarily to be 
accepted. 

In this manner, through enjoining other stages of life, 
the scriptural passage relating to debts, the scriptural 
passage relating to (the performance of works) as long as 
life lasts and the excluding passage have to be 
understood as dealing with one who is not free from 
attachment.! 198 And the other scriptural passages and 


1197. The injunctive form 
is not seen in the scriptural text 
quoted. But it is determined to 
be an injunction on the ground 
that what is said there —carrying 
the figsticks above the ladle—is 
not arrived at by other state¬ 
ments or means of knowledge. 
It is a purposeless thing to do 
except it be by way of obeying 
an injunction. The statements 
in the Chhandogya and other 
texts quoted already are also in 
a similar way injunctions about 
stages of life other than that of 
the householder. They cannot 
be dismissed as laudatory or 
repetitive references. 


1198. The texts referred to 
are respectively : " The 

Brahmin, being born, is born 
with three debts —of sacrifice to 
the gods, of celibate study (of 
the Veda ) to the jri^his, and of 
children to the manes. He 
indeed gets free of debts when 
he has become a sacrificer, a 
celibate student (of the Veda) 
and the begetter of a son” 
{Taitt. Sam. VI. 3. 10. 5); ” One 

should perform agnihotra as 
long as life lasts” (?) ; and 
“Indeed, he is the killer of the 
hero among the gods (i.e., Agni) 
—he who removes the (sacrifi¬ 
cial) fire” {Taitt. Sam. I. 5. 2. 1). 
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Smriti passages, which prescribe those works for the 
knowers of the Brahman that have to be performed until 
departure from this life, deal with the dharmas pertaining 
to each particular stage of life. Thus, even in regard to- 
celibates, there is the injunction relating to the vidyd of 
the Braftman hence, it is established that out of vidya* 
the object of human pursuit is accomplished. 


AD HI K ARANA II 

S TUTIMSTR adhikarana 

Sutra 2T. BtutimUtramu/pada nad-iti 

che unit p u rv a t va f (439) 

If it be said that it (be.., the description of the 
udgitha as the best rasa ) is mere glorification, on 
account of the acceptance (already of the udgitha as; 
an element of the sacrifice), it is not so, because it is 
new. 

The question that is now taken up for consideration 
is this. There is the passage, ‘‘ That (above-mentioned 
syllable ‘Ow’ which is part of the udgitha) is the best 
rasa of all rasas : it is supreme *, it deserves the place of 
the Supreme Self; this udgitha (he., the syllable * Om ’> 
is the eiohthH99 in reckoning (Chh&nd. Up. I. 1.3). 
Do passages of this kind relate merely to the 
glorification of the udgitha etc., which form parts of 

1199; The enumeration is in man is the rasa of the plants, 
Ckhand . Up. (I. 1. 2): "The speech is the rasa of man, the 
earth is the rasa (or essential fiks (or hymns) are the rasa of 
basis) of these things (which speech, the (musical) suman is 
make up the world), the waters the rasa of the riks, and the 
gre the rasa of the earth, the udgitha is the rasa of the 
plants are the rasa of the waters, saman." 
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sacrifices, or are they intended to denote injunctions 
enjoining meditation, viewing the udgitha etc. as the 
best of the rasas etc. ? Here, assuming that what is 
declared there is that they denote (such) meditation 
owing to the meditation being for the benefit of man, that 
meditation (on the udgitha) has been explained (under 
Vtd. Sut . III. 3. 41) as not to be included invariably in 
sacrifices. 

What is it that is properly arrived at by reasoning ? 
That thev relate merely to glorification. Whv ? On 
account of the acceptance of the udgitha etc. (as elements 
of sacrifices). Indeed, accepting the udgitha etc. as 
accessory to sacrifices, it has been declared that they are 
possessed of such qualities as that of being the best of the 
rasas etc. For instance, such passages as the following, 
“ This (earth) itself is the ladle, the world of Svarga is the 
dhavaniya fire“(?), declare that the ladle etc. possess the 
qualities of being the earth etc. ; and they relate merely to 
their glorification. The same is the case here also. This, 
then, is the objection raised : “If it be said that it is mere 

glorification, on account of the acceptance. 

(Ved- Sut. III. 4. 21). That is, if it be said that, on 
account of the acceptance of the udgitha etc., the intended 
meaning of those passages is mere glorification thereof— 

The reply to it is thus given. u It is not so, because 
it is new”. Mere glorification is not appropriate. 
“Because it is new”; that is, because it has not been arrived 
at (by any other means of knowledge). Indeed, the 
udgitha etc. are not understood as being the best of rasas 
etc., through any other means of knowledge, so that, for 
the purpose of generating the idea of glorifying them, they 
may be referred to (here) as being the best of rasas etc. 
And there is here no injunction about the udgitha etc. 
near by, so that, as in relation to such passages as, “ This 
(earth) is the ladle, the world of Svarga is the ahavaniya 
fire” (?), owing to being of one context (with such 
injunction), it (i.e.,. the passage about the best of rasas) 
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may be accepted in some manner or other as relating to 
glorification. It is hence reasonable to hold that, for the 
purpose of attaining the fruit of inducing greater potency 
in sacrifices, the injunction to view the udgitha etc. as the 
best of ragas is itself given. 1200 


Sutra 22'- RhavuSabdackcha (440) 

Because also there is the word denoting action. 

Because also there is* the expression, M One should 
meditate * y (CHh&ndf. Up «. I. 1. 3);. which denotes action, it 
stands to* reason that it refetes to an injunction. A word 1 
which denotes action, in association with an injunctive- 
suffix, signifies as its own meaning what is enjoined. Thus,, 
these scriptural passages are meant to lay down injunctions- 
regarding (the subject-matter of)> updsa.f U d s .\2.0l 


1200"; s’. P: explains that: a 1 
scriptural passage is taken to be 
laudatory when it (i). refers to 
quality mentioned elsewhere, 
or (ii) states a- quality not 
known from- other means of 
knowledge, or (hi) points to< 
a- quality while being under¬ 
stood in a figurative or second¬ 
ary sense. Here the Sutra 
makes it clear that (r) cannot 
apply. As the udgitha is 
incapable of being described as 
rasa in any literal sense, 
(ii) does not apply'. It is to show 
that (iii) also- does riot apply 
that the passage about the earth 
being the ladle is cited. This 
in proximity to^ an injunction 
about a sacrifice, and has there¬ 
fore been understood as a 


laudatory reference to the ladle. 
Here there is no such injunction, 
near by. On the other hand,, 
the proximity of a vidyd injunc¬ 
tion 1 makes it evident that 
meditation on the udgitha as the- 
best of rasas is enjoined. 
S r ankara cites Pit r. Mt m. (I. 2. 7)- 
and P- refers to the discus¬ 
sion under Ibid. (VII. 1. 27-18). 

1-207. 1 Bhitvasabda y in the 

Sutra is glossed as ‘verb” in the' 
S,P. It is further meant that 
there is a verb in the imoerative 
mood. Note that, while the 
previous Sutra argues against 
the purvapaksha , this states the 
established conclusion and 
bases itself on a scriptural 
commandment. 
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ADHIK ARANA III 

PaRIPLAVARTHaDHIKARANA 

■ • 

trrfrssn-srf ?nr 

Sutra 23 ■ Pariplavctrtha iti chemui vi$eshitatvdt (44*) 

If it be said that they (he., the Vedanta stories) 
are for story-telling in the A&vamdha sacrifice, it is 
not so, because they are particularised. 

There are stories given in the Vedanta thus: “Now, 
Pratardana, the son of Divoda^a, went to the favourite 
abode of Indra” (Kaush . Up AW. 1); and “ Indeed, there 
was Svetaketu, the son of the son of Aruna " 
{Chhand . Up. VI. 1. 1). Here the doubt is whether these 
are used merely for story-telling in the Advatnedha sacrifice, 
or whether they are used to expound (and establish) 
particular vidyds . Since by means of the statement, 
“They tell stories M ( Asv . Sr. S. X. 6), their use in story¬ 
telling in the ASvamcdha sacrifice is made out, it is 
contrary to reason to say that they have vidyds for their 
principal purpose. 

If it be so held, it is replied it is not right to say so ; 
all the stories do not deserve to be used only for story¬ 
telling in the Aivamedha sacrifice. Why ? Because they 
are particularised in respect of their use. Having stated — 
They tell stories ” (Ibid-) —in the same context by means 
of such passages as, “ King Manu, the son of Vivas vat 99 
(Ibid. X. 7), the stories of Manu and others are particu¬ 
larised. Therefore, it is understood that stories only of 
Manu etc. are to be used in that context. Therefore, in 
all the Veddnta the scriptural passages giving stories are 
not used for story-telling in the Atvamedha sacrifice, but 
are used for establishing injunctions in regard to vidyds. 
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Sutra 24 f . Taiha chaikavakyatopabandhdt (442) 

Because,, also* in a similar manner (to* stories; 
linked to* injunctions about karmas\ they are 
connected together in the same context (with 
injunctions relating to vidyas). 

Because also the Vedanta stories are in the same 
context logically connected with such injunctions as,. 
** The Self, indeed, has to be seen” ( Bfih • Up . IV. 5. 6), 
those (stories) are made out as subserving injunctions 
relating to vvdyds —just as, “He (Agni) wept” ( Taitt . Saw.. 
I. 5. 1. 1), and other such (stories) are intended to subserve 
injunctions relating to ritualistic works, and not intended 
for story-telling in the Afvamedha sacrifice.^202 


ADHIKARANA IV 


AGNINDHANADYADHIKARANA 

sr?r 

Sutra 25. Ata eva chdgntndhanadyanapeksha (443) 

Because of the very same (scriptural text) also^, 
there is no need (in the case of celibates) for kindling 
the (sacrificial) fire- 


1202 The term, ' par ip lava 
rendered as ‘ story-teliing in 
the A&vamedha sacrifice \ lite¬ 
rally means ‘that which is 
cyclic \ Thus, the cycle of 
stories repeated at due-intervals 
during the year the A&vamedha 
is performed, has come to be 
called by this name. The 
Srauta-shtras list what stories 
are to be recited and when. It 
is#here held that not all the 
stories in the Veda are for use 
in pariplava. The Vedanta ' 


stories- are related to the in¬ 
junctions about vidyns some- 
stones in the earlier part of the 
Veda are related to injunctions 
about karmas. To the latter 
category belongs the story 
about the tears of Agni. It is 
said in the context that these 
tears became silver, and that 
hence silver is not a suitable 
gift. The point that is made is 
that the story is told in order to 
enjoin that silver should not be 
given as gift. 
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Incidentally to glorification, through particular 
intermediate links, two adhikaranas were taken up for 
consideration. Under the aphorisms beginning with, 
“Indeed, (this is so declared) in the scriptures also in regard 
to celibates ” (Ved. Sut* III. 4. 17-20), it has |jeen stated 
that celibates, practising vidytis, have religiously sanctioned 
stages of life. Now it is objected that, because for 
celibates there are no sacrifices etc., vidya having sacrifices 
etc. as its accessories cannot belong (to them). To this, 
he (i.e., the Sutrakdra) gives the reply as follows : 
tf Because of the very same (scriptural text) also, there is 
no need (In the case of celibates) for kindling the 
(sacrificial) fire” ( Ved . Sut . III. 4. 25). For the reason 
that celibates are accepted by the scripture, while being 
connected with vidya ^ as having religiously sanctioned 
stages of life, with the help of the following among other 
scriptural passages : “ He who is devoted to the Brahman 
attains immortality ” ( Chhond . Up. II. 23. 1); “ Those 

also who in the forest worship Tapas (or the Brahman) 
with faith ” (ibid. V. 10. 1); “ Wishing for this Brahman 
alone, ascetics renounce the world ” (Brih. Up. IV. 4. 22); 
and “ Desiring which they practise celibacy” ( Kath.Up . 
II. 15)—for the very same reason, vidya among celibates ha* 
no need for kindling the (sacrificial) fire. ‘Kindling the fire' 
means ‘the ceremony of installing the fire in the sacrificial 
fire-place’. Among them (i.e., the celibates), vidya doe* 
not stand in need of Agnihotray new moon and full moon 
sacrifices and other works, for all of which the installation 
of the sacrificial fire is a pre-requisite. The meaning is 
that there is need (only) of kartnas prescribed merely for 
their own religiously sanctioned stages of life. 1203 


1203. The argument here is 
based on the fact that while the 
scriptures enjoin vidya on both 
celibates and married persons, 
the latter alone can perform 

III S.B.—54 


fire sacrifices. It follows, 
therefore, that, for celibates, 
sacrifices do not form an 
essential auxiliary of vidya . 
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ADHIKARANA V 

# 

sarvapekshadhikarana 

Sutra 2G\ Sarvapeksha cha 

yajTiadis rutera&vavat ( 444 ) 

There is certainly need for all works, because 
there are scriptural passages enjoining sacrifices etc., 
just as (there is need for the harness) in the case of 
the horse. 

If vidydy without standing in need of sacrifices etc., 
leads to immortality, then, among householders also, 
without at all standing in need of those (sacrifices etc.), it 
should lead to immortality. The scriptural passage 
enjoining sacrifices etc. does not establish that karmas 
are accessories to knowledge (or vedana, i.e., vidya), as 
seen from the self-sufficient statement: “ They desire to 
know 99 ( Brih - Up . IV. 4 . 22 ). To this objection, he (i.e., 
the Sutrakdra) gives the answer as follows:— <£ There is 
certainly need for all works ” (Ved. Sut. III. 4 . 26 ).. 
Among the householders who are given to the performance 
of works, vidyo is undoubtedly in need of sacrifices and 
all other works. 1204 Why? “Because there are scriptural, 
passages enjoining sacrifices etc.” {ibid-}- By means of 
the following and similar passages, “ The Brahmanas 
desire to know Him who is mentioned above, by sacrifices, 
by giving gifts, by religious austerities associated with 
fasting” (ibid.), sacrifices etc. are, indeed, declared as 
accessories to vidyd, 1 Vividishanti \ that is, they desire 
to know—with the help of sacrifices. The meaning is. 


1204. For 'sacrifices and other works’, there is a variant 
reading, 'Agnihotra and other works’. 
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that through sacrifices etc., they desire to attain vidyd 
(or vedana ). 

It is only because sacrifices etc. are the means of 
attaining knowledge, the teaching that they desire to 
attain knowledge (or vidyd) through sacflfices etc. 
becomes appropriate. For instance, it is only because the 
sword is the means of killing that the statement, * He 
desires to kill with the sword \ can be made. Thus 
sacrifices etc. are made out to be the means of knowledge 
(or vidyd). 

It has already been established by us earlier that (this) 
knowledge is something distinct from the knowledge of 
syntactical meanings; that it is denoted by words like 
1 dhydna (or ‘meditation*), ‘ updsand * (or ‘worship’) etc.; 
that it has the nature of remembrance which has attained 
the condition of direct perception of the clearest kind ; 
that it is excessively dear; that it receives excellence 
through practice day by day ; and that it is the means, 
continuing up to the time of departure from this life, of 
attaining final release. The same thing also he (i.e M the 
Sutrakdra) explains later on under the aphorism* 
beginning with :—“ Frequent repetition (is to be practised), 
as it is so taught ** ( Ved . Sut . IV. 1. 1). And meditation 
of this kind arises from pleasing the Supreme Person by 
means of the daily and occasional rituals, which are 
practised day by day and which are of the nature of the 
worship of the Supreme Person; therefore, it is established 
by the iastras that ‘‘they desire to know Him by 
sacrifices” ( Brih . Up. IV. 4- 22). Therefore, among 
householders who have to perform works, vidyd stands 
in need of all the daily and occasional works like 
sacrifices etc. 

“As (the harness is needed) in the case of the horse.” 
Just as the horse, which is the means of locomotion, 
stands in need of the harness and equipment, which are 
its decoration. In the same manner, even though vidyd 
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is the means of attaining salvation, it stands in need of 
the subordinate multitude of all the rituals, daily and 
occasional. The Divine Lord Himself says the same thing 
thus: “ Sacrifices, giving gifts and austerities should not 
be given ujp ; they must be performed always. Sacrifices, 
giving gifts and austerities purify men engaged in worship 
and meditation. M (B. G. XVIII. 5), and “ He out of whom 
all beings proceed, by whom all this is pervaded, by 
worshipping Him by means of his own religious works, 
man obtains perfection (be., salvation)” (B G. XVIIL 
46).1205 


ADIUKAKA1VA Vi' 

S AM ADAM A DYAD! II KARAN A 

Sutra 27. S-amadamfidyupetassyattathapi in 

tai Iv id he stti d a it gat a y 1 a 
ieshcfmapyava $ydnns-htheyaix dt H45’)- 

Even so (i.e., even when one is engaged in 
sacrifices etc. as a householder), one should be 
associated with tranquillity and self-restraint, owing 
to their being enjoined in the scripture as accessory 
to that (yidya) and. having necessarily to be practised.. 

In regard to the consideration whether or not 
tranquillity and self-restraint etc. have to be practised by 


1205. Ramanuja here writes, 
having in mind S'ankara’s 
commentary on this aphorism, 
wfiere it is declared that while 
vidya may require ritualistic 


works for its origination, they 
are not needed for its fruition. 
See also Vol. I, pp. 9-20 for a 
longer account of the views of 
both. 
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householders, (it is urged that) these need not be practised 
because the performance of works has the nature of the 
activities of the external and interna] sense-organs and 
because also tranquillity and self-restraint etc. have a 
nature which is contrary to those activities. 

If it be so arrived at, the reply is given as follows. 
No doubt, the householder is engaged in the performance of 
works, which are the activities of the sense-organs ; never¬ 
theless, he, the possessor of vidyd , “should be associated 
with tranquillity, self-restraint etc.” Why? “Because 
of their being enjoined in the scripture as accessories to 
that that is, because they are enjoined as the accessories 
to vidyfi, as in the following passage: “ Therefore (i.e., 
because the knower of the Brahman has this glory), one 
who knows thus, being tranquilled in mind, with the 
senses restrained, having given up desires, resigned and 
patient, and absorbed in abstract meditation, should see 
the Self in (his own) self, indeed” ( Brih . Up. IV. 4.23). 
Because, for producing vidyd , tranquillitv etc., by reason 
of their being of the nature of concentration of the mind, 
are seen to be the subordinate materials therefor; because 
also to accomplish vidyd , they, that is, tranquillity etc., 
have necessarily to be practised,—they also have to be 
necessarily practised. 

There is no mutual opposition between works and 
tranquillity, self-restraint etc. by reason of (the former) 
being the activities of sense-organs and (the latter) being 
what is opposite thereto, because they relate to different 
things. The activities of the sense-organs take place in 
relation to works enjoined, while in relation to those 
which are not enjoined and those which are devoid of any 
use, there is cessation of those (activities). It should not be 
said that for him who is engaged in works which have the 
nature of the activities of sense-organs there is no chance 
of the taking up of tranquillity etc., because of the force 
of the innate impressions of (his) karma ; for works ti^at 
are enjoined are of the nature of being the worship of the 
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Supreme Brahman, and hence, through pleasing Him, they 
are the means of destroying all hostile innate impressions. 
Therefore, so far as the householder is concerned,, 
tranquillity, self-restraint etc. have also to be 

practised. 1 206 


ADHIKARANA VII 


SARVANMANUMITYADHIKARANA 

Sutra 23. Sarv&nncinttnriiifcha pran&tyaye 

taddarsawdt (446) 

There is permission to eat all foods, only at the 
time of danger to life, because the scripture declares 
it so. 

In connection with the Prdnavidyd of the Vdjins 
and the Chhandogas, the following passages are given r 
** Indeed, in relation to him (who meditates on the food 
of all creatures as the food of the prana) there is nothing 
eaten by him which is not food, nothing which is not 
food is accepted r ’ (Brih-Cfp* VI. 1. 14) ; and “In 
the case of one who knows thus (that the food 
of all creatures is the food of the principal prana ) f 
nothing becomes unacceptable as food ” (Chhdnd. Up. 
V. 2. 1). Here permission to eat all foods is declared as 
given to one who knows the prana. Here there arises the 
doubt whether the permission to eat all foods is operative 


1206, The tranquillity and to one who seeks vidyn. See- 
self-restraint mentioned here Vol. I, p. 9. Works and medita- 
are of a higher order than those tion, being performed at 
of Mund. Up. (I. 2. 13). The different times, are not opposed 
fortner are among the auxiliaries to each other, 
of vidya, while the latter refer 
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always for him who is devoted to the PranavidySy or 
whether it does so only when there is danger t© life ; it 
being so, since there is nothing distinctive added (in that 
connection), it is (claimed to be) operative at all times. 

If it be so arrived at, the reply to it is gtven thus : 
“(It is only) at the time of danger to life” ( Ved. Sut. 
HI. 4. 28). The word, 1 cha* (rendered as 'only’), is 
used determinatively. The meaning is that (it is operative) 
only when danger to life befalls. Why? ‘ 4 Because the 
scripture declares it so ” (Ibid.). Indeed, it is elsewhere 

seen declared in the scripture that permission to eat all 
foods is given to the knowers of the Brahman only when 
danger to life arises ; how much less should it be for the 
knower of the prana ? 

Indeed, Ushasti, the son of Chakra, who was the 
foremost among the knowers of the Brahman , lived in a 
village of mahouts, which was in the Kuru country that 
was troubled by showers of hailstones and was struck by 
famine : for want of food, he reached the condition of 
danger to his life : with the object of carrying out 
meditation on the Brahman he desired that his pranas 
should not remain exhausted and begged a mahout who 
was eating inferior beans (for some of them) ; and he was 
given the answer that “there were no beans other than 
leavings” ; he again asked him, “ Give me some of those 
(beans) ” ( Chhand . Up . I. 10. 3) ; he then received some of 
those inferior beans given to him by that mahout from out of 
the leavings; then he was requested by that mahout to receive 
the drink to accompany (food) ; he said, “That would be 
leavings drunk by me’ (ibid* I. 10. 4); and he, the son of 
Chakra, was questioned by the mahout, “ Were those 
inferior beans not my leavings he said, “ Without eating 
these (beans), I would have lost my life...The drink is 
optional with me” (lhid.)\ if the beans had not been 
eaten, the existence of his life would have been in doubt, 
and therefore, by eating only that much of it (as wa§ 
necessary), he had his life supported ; the drinking of the 
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leaving!, being left to his option, was prohibited ; so 
saying, he gave his wife what remained after he had eaten •, 
desiring to earn something through getting sacrifices 
performed by others, he wanted to proceed from that 
place ; and the next day there aro*e (again) danger to his 
life ; and Jje ate those (beans) which were taken care of by 
her (i.e., his wife), which were the leavings of the mahout, 
the leavings of himself, and stale. 

Thus, even as regards the knowers of the Brahman * 
it is seen that permission is granted to cat all foods only 
when there is danger to life itself; hence it is definitely 
determined that although it (i.e., the permission) is stated 
in the context without any conditions, for the knower of 
the prana to eat all foods happens only when there befalls 
to him danger to his life.120? 


'm r^rr^r 

Sutra 29 • Abhdddchcha 

Because also there is no contradiction. 

There is no contradiction (anywhere) of the rule 
prescribing purity of food for the purpose of obtaining 
the knowledge of the Brahman, as stated in the passage: 
** When the food is pure, the mind (or sattva , the internal 
organ) is pure ; when the mind is pure, then remembrance 
(i.e., loving meditation) is firm ” ( ChhSnd * Up. VII. 26. 2); 
from this also, it is made out that the eating of all foods- 
by the knowers of the Brahman relates to the time when 
there is danger. Thus, the eating of all foods by the 
knowers of the Brahman , even though they have surpas¬ 
sing powers, relates to the time when there is danger; 
hrnce the permission given to the knower of the prdna r 

1207. From the precept and all foods (including those which 
example of Ushasti, it is are prohibited) only at the time 
concluded that the votary of of danger to life. 

Praftavidya is permitted to eat 
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whose powers are very little, to eat all foods, assuredly 
relates to the time when there is danger. 


Sfitra 30 . Apt smaryate (448) 

This is also stated in the Smritu 

Also, that for those who know the Brahman as well 
as to others, the eating of all foods (without being stained 
thereby) relates only to the time of danger is again stated in 
the Smriti in the following passage: “ After attaining the 
condition of danger to life, whoever eats food from any 
quarter whatsoever, he is not stained by sin like a lotus- 
leaf by water ” (?). 


Sutra 31. tfabdafchdto’kcitnakarc (449) 

For this reason also the scripture is against 
doing (i e., eating) according to desire. 

Because there is the eating of all foods by the 
knowers of the Brahman and others only when there 
arises danger to life—for this very reason there is a 
scriptural text with reference all persons against doing 
(i.e., eating) according to desire ; that is to say, there Is a 
scriptural text prohibitive of voluntary action (in regard 
to eating all foods). Indeed, in the Samhita of the 
Kathas , there is the scriptural text prohibitive of 
voluntary action: “Therefore the Brahmana does not drink 
li4uor thus in order that he may not be touched by 
sin” (?). The meaning is: “Thinking, c Let me not be 
touched by sin the Brahmana does not drink liquor 
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ADHIKARANA VIII 

VIHITATVADHIKARANA 

Sutra 32* Vihitatvachehairamakarmapv (450) 

Because also they are prescribed, even the ritual¬ 
istic works of the religiously sanctioned stages of life 
(are to be performed). 


It has been stated that the knowledge- of the Brahman 
has sacrifices and other religions works- as its accessories. 
The question to be considered is whether or not those 
sacrifices 1 and other works have to performed even by 
those who are not desirous of salvation and who are 
merely getting through their ai r ama& (or religiously 
sanctioned stages of life). In this connection, if the 
accessories to the knowledge of the Brahman remain 
subordinate merely to the sanctioned stages of life, the 
contradiction of the combination of the daily and non¬ 
daily works will arise, and therefore sacrifices etc. cannot 
be the duties (or works or dharmas) of mere airamas* 

If it be so arrived at, ft is stated in reply as follows :— 
#< Even the ritualistic works of the religiously sanctioned 
stages of life (are to be performed) ” ( Ved* Sut . III. 4. 32). 
Even the works of the stages of life become (obligatory). 
The meaning is that they have to be performed even by 
one who is merely passing through the stages of life. 
Why? Because they are so prescribed in the passage: 
“ One should perform the Agnihotra sacrifice as long a* 
life lasts 99 (?). The meaning is that it is because they are 
Ijrescribed as if they were daily works owing to their being 
dependent on life. 
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Similarly, owing to their being prescribed in the 
passage, “Him they desire to know by reciting the 
Vedas" ( Brih . Up. IV. 4. 22), they have to be practised 
also as subordinate to vidya . To this objection, he (i.e., 
the SKtrakdra) gives the answer thus:— 

Sutra 33. Sahakaritvena cha 

They have to be performed also as auxiliaries 
(to vidya). 

They have to be performed also as they are helfpul to 
vidya through producing vidya . Just as in the case of the 
Agnihotra and other sacrifices like the qualification to 
perform (the sacrifice) throughout life and the qualification 
to perform (the sacrifice) for (attaining) Svarga , to have 
two objectives through a difference in their application 
does not contradict: this is the meaning. 1208 

Similarly, indeed, there is no distinction in regard to 
the rituals (subserving the two purposes) ; this he (i.e., 
the Sutrakdra) says in the following aphorism. 

Sutra 34. Sarvathdpi ta evobhayalingat (4S2) 


1208. Vidya is meditation on 
the Brahman for the sake of 
emancipation from bondage. 
One engages in it after the 
desire for knowledge of the 
Brahman arises. Rituals helpful 
to it can also be started only at 
its commencement. But the 
rituals which are the duties of 
the a&ramas— like the Agnihotra , 
for the householder—have to be 
performed daily. This difficulty 
is answered in Sutras 32 and 33. 


The rituals have to be perform¬ 
ed by those without the desire 
for emancipation as the duties of 
their u&ramas. Those who seek 
emancipation will perform them 
both as tfjrama-duties and as 
helpful auxiliaries to vidya. 
The same ritual can be 
performed to serve a double 
purpose—as in the case of the 
Agnihotra which is both a daily 
duty and a means for winnftig 
Svarga. 
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Even in all applications they themselves (are to 
be performed), because in both the places there are 
marks (indicative of their identity). 

“In ajl applications”, that is, both when they are 
meant for vidyd and when they are meant for the 
sanctioned stages of life, “they themselves ”, that is, the 
sacrifices etc., have to be understood : the meaning is that 
there is no difference in the essential nature of the rituals. 
Why? “Because in both the places there are marks 
(indicative of their identity)”. Because in the scriptural 
passages relating to both (the rituals for atiramas and the 
auxiliaries of vidyd), their application is recalled to the 
mind through the words, ‘ sacrifice ’ etc., and because 
also there is no authority for any distinction in regard to 
the essential nature of the rituals (to be performed in both 
the cases). 

Sutra J5- Anabhibhavatn cka darfayati (453) 

The scripture declares that there is no over¬ 
powering (of it). 

The scripture, after pointing out those duties, namely, 
sacrifices etc., by means of the passage, “ He destroys sin 
through dharma ” (M. iV^r. XXII. I), shows that there is 
no overpowering of vidyd by those (sacrifices); that is, it 
shows the absence of obstruction to the origination of 
knowledge by sinful karmas indeed. 1209 

Indeed, in the internal organ, which is purified by 
means of the sacrifices etc. that are every day performed, 


1209. In the M. Mar. passage, sacrifices, performed without 
sacrifices etc. performed for the desire for fruits, are dharma , 
worldly objectives are deemed the means to emancipation, 
to be papa or sin, because their One practising vidya should 
effects obstruct the emancipa- perform them thus, 
tion of the self. The same 
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vidya which is every day drawn in is produced. There¬ 
fore the sacrifices etc. are they themselves (i.e., the same) 
in both the eases. 


ADHIKARANA IX 

VIDHURADHIKARANA 

Sutra 36 • Antara chapi tu taddfishteh (454) 

But (there is indeed fitness) even for (those 
who are) outside (the stage of life), because it Is so 
seen declared in the scripture. 

It has been stated above that all those who belong to 
the four a gramas are qualified to practise the knowledge 
of the Brahman and that the duties of the a gramas are 
helpful in the production of vidya . In regard to those, 
however, who are outside the sanctioned stages of life, 
namely, widowers and others (like those who have complet¬ 
ed the student stage and are unmarried), the doubt is raised 
whether or not they have the qualification to practise the 
knowledge of the Brahman . It is stated they have no such 
qualification, because it is the duties of the agramas that 
form the essential elements of vidya and because also 
those who belong to no agramas have no duties of the 
d gramas. 

If it be so arrived at, it is stated in reply thus; “ But 

(there is fitness) even for (those who are) outside (the 
sanctioned stages of life)” (Ved. Sut. III. 4. 36). The 
word, 'but*, sets aside the objection raised; and the 
word, ( cha’ (rendered as 'even’), shows emphasis. 
Those who are outside, that is, even those who do *not 
belong to any agranias, have undoubtedly the qualification 
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for the knowledge of the Brahman+ Why? “Because it 
is so seen declared in the scripture ” (ibid.) ; it is indeed 
seen in the case of Raikva, Bhishma, Samvarta «tc.,1210 
that even though they belonged to no a&ramas they 
were devoted to the knowledge of the Brahman . It is not 
possible to say that there is help to vidya only from the 
duties of the agramas, because in the passage, “They 
desire to know (Him) by sacrifices, by giving gifts, by 
austerities associated with fasting 0 (Brih. Up. IV. 4. 22),. 
it is declared that even giving gifts etc., which are not 
invariably concomitant with particular stages of life, are 
capable of assisting in the production of vidya . For 
instance, among the celibates, it is seen that they are 
devoted to vidyd , and therefore the support for vidya (in 
their case) is derived through things which are other than 
Agnihotra etc. Similarly, even among those who belong 
to no d£rama$y vidya is seen to exist; therefore, it is 
possible to get help for vidya through prayer, fasting,, 
giving gifts, worship of the Deity etc., which are all not 
exclusively connected with particular stages of life. 1211 

arftr swar 

Sutra 37, Apt smaryate (455) 

It is also given in the Smritis. 


1210. Raikva is a s r acre men¬ 
tioned in Chhand. Up. (IV). 
King Janas'ruti offers him his 
daughter in marriage. Evident¬ 
ly, he has been living unmarried 
after completing his studies. 
Samvarta is mentioned in (M. B. 
XIV) and in other places. A son 
of Angiras, he quarrels with his 
brother, Brihaspati, retires to a 
forest and lives there in nudity. 
Bhishma, the grand-uncle of the 
Pandavas and the Kauravas in 
th» M,B. t took on a vow of 
perpetual celibacy after com¬ 


pleting the student stage. All 
the three are neither students, 
nor householders, nor anchor¬ 
ites nor ascetics. 

1211. VidyA can be helped 
not merely by the duties of the 
nkramas but also by prayer, 
fasting etc., which are not 
exclusively connected with 
particular akramas. P. says 
that the duties of castes also are 
helpful. Thus one need not 
belong to an akrama to practise 
vidya. 
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In the case of those who belong to none of the stag** 
of life, it is taught in the Stnfitis that help for vidy& is 
from muttered prayer etc. in the passage: “He (who is 
devoted to vidyd) obtains perfection even through muttered 
prayer; there is no doubt about this ; let hijji do or not 
do anything else, he who is devoted to the Brahman i* 
the friend (of all beings) 99 (Manu. 11.87). “He obtains 
perfectionthe meaning is that he becomes perfected 
through vidya which is assisted by muttered prayer etc. 

Sutra 58. Videshanugrahadcha <456) 

There is also special help. 

This conclusion is to be established not merely 
through reasoning and SmTiii . It is also declared in the 
scripture that through particular duties (or rites) which are 
not exclusively connected with particular stages of life, 
help is obtained for vidyd : “ One should search for the 

Self through austerities, celibacy, faith and vidyd (or 
meditation on the individual self) ” (P>*. Up. I. 10). 

Sutra 59- Atastvitarajjyayo Itngdchcha (4S?) 

The other (i.e., belonging to a stage of life), 
indeed, is greater than this, (i.e., not belonging to any 
stage) (because of more numerous duties and rites 
and) because also of the Smriti . 

The word, 1 tu * (rendered as ‘indeed’) indicates 
emphasis. “Than this”, that is, than belonging to no 
dirama % “the other ”, that is, to have an ddrama* “is 
greater”. To belong to no adramas relates to conditions 
of distress. The meaning is that one who is capable has 
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It retort to having diramas , because that which has many 
dharmas and that which has few dharmas do not have 
equal effects (in regard to one who is capable). “ Because 
aiso of Unga the meaning is, “ because of the 
Smfiti ”. In the SmTiti > it is stated that airamas have to 
be accepted by one who is capable of entering into them, 
as in the following among other similar passages : u A 
twice-born one should not, even for a day, remain 
without an dsrama*' (?). The condition of distress for 
one who has finished the student stage and for one whose- 
wife is dead, if they have no freedom from attachment, is 
mot getting a wife. 


ADHfKARAIVA X 

% 

tadbhotadhikarana 

Sfitra 40. Tadhhutasya tu nfttadbhdvo Jaimincrapi 

niyamdttadrUpabhavebfoyah (^SQ) 

But he who is already that (i.e., in the condition 
of a perpetual celibate or an anchorite or ascetic) 
cannot undo it (i.e.* cannot be condoned for 
a fall), because of restraint from the absence of 
the duties of that condition; so Jaimini is of 
opinion. 

The doubt is raised here whether or not there is the 
qualification for practising the vidyd relating to the 
Brahman even for those who have fallen from the a dramas: 
of the perpetual celibate, the anchorite and the ascetic ; 
in connection with this it may b« said that, as is the case 
with widowers etc., it is possible to get help for acquiring 
vidyd through the acts of giving gifts etc., which are not 
exclusively connected with particular dframas, and that* 
therefore, they have the qualification. 
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If it be so arrived at, it is stated in reply thus : “But he 
who is already that cannot undo it” (Ved- Sut . III. 4- 40). 
The word, ‘ but \ is intended to set aside the above view. 
“ He who is already that ”, that is, he who is in the 
dtrcima of the perpetual celibate (i.e., one who^has vowed 
to live as a student all his life and remain unmarried), or 
in other similar airamas (he., those of the anchorite and 
the ascetic)—“ cannot undo it that is, he cannot remain 
in the position of having no airama . Why? “Because 
of restraint from the absence of the duties of that 
condition”. “Their r tip as ’ ’ means “the rupas of the 
perpetual celibate and of the others”; that is, (their) 
forms, (their) duties: this is the meaning. “Their 
absence” is the absence of their duties. “Because of 
restraint from it (through the tidstras)”. Indeed, the 
ddstras restrain those who have entered the order of 
the naishthikas etc., from giving up the duties appertaining 
to their several dtramas- 

Thus, there are the following passages: “The third 
(base of dharma) is the student, who, residing in the 
house of the teacher, subjects himself to painful austerities” 
( Chha-nd . Up . II. 23. 1) ; “He (i.e., the anchorite) should 
go to the forestand not return again from it” (?); and 
“ After giving up the fire, he should not return to it u (?). 
Thus it is not possible for the naishthika and others to be 
without an dtirama, like the widower etc., and therefore 
the vidya relating to the Brahman is not meant for them, 
(when fallen). “ Even Jaimini also ” (is of that opinion): 
thus showing (Jaimini’s) consent, he (i.e., the Sutrakdra) 
confirms his own opinion thereby. 1212 

Again, it may be said as follows : Qualification (for the 
vidyd relating to the Brahman) results to the naishthikas 
and others who have fallen from celibacy, owing to the 

1212. The Chhand. Up. two passages refer to the 
passage refers to the student anchorite and the ascetic. None 
who has taken the vow of of them can violate the vow hf 
perpetual celibacy. The other celibacy. 

Ill S.B.—56 
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prescription of expiation for them. And (this) expiation is 
determined in the chapter relating to the characteristics 
of qualification (i.e., Pur* Mint* VI), under the aphorism* 
§t The victim to be offered by one who has violated the 
vow of chastity should be dealt with as the foregoing 
(Ibid* VI. 8. 21).1213 Thus, as regards him who has fallen 
from the state of celibacy, expiation is possible, and, 
therefore, after undergoing the expiation, he will become 
qualified to take up the vidya relating to the Brahman- 
To this objection, he (i.e., the Sufrakara ) gives the 
answer thus: 


SOtra 47. Na chddhikdrikamapi 

patandnumdnattadayo&dt (159) 

Even that (expiation) which is mentioned in the 
chapter on qualifications (in Pur. Mm.) is not for 
him, because there is the Smriti text relating to his 
fall, as it does not prescribe it (i.e., the expiation). 

Even the expiation prescribed in the chapter relating 
to the characteristics of qualifications (i.e., Pur. Mini. VI) 
cannot apply to the naishthikas etc. who have fallen from 
that (i.e., their state). Why? “Because there is the 
Smriti text relating to his fall, as it does not prescribe it 
(i.e., the expiation)” ; that is, because there is the Smriti 
passage which is related to the fall of the fallen naish¬ 
thikas etc., where it is not possible (for them) to undergo 
that expiation. Thus, there is the following passage to 


1213. The student who violates 
the vow of chastity is enjoined 
to sacrifice an ass to Nirriti, the 
goddess of decay and destruc¬ 
tion. The Pur. Mim. discussion 
is as to whether the sacrificial 
offering is to be made in con¬ 
secrated or unconsecrated fire. 
It is concluded that this should 


be done in unconsecrated fire, 
as in the case of some other 
rituals dealt with earlier. The 
point in the Ved. Sut . is that the 
fallen student, after undergoing 
the expiation, is purged of his 
sin. So should he not be 
allowed to practise vidya ? 
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that effeot: “But that twice-born one, who, having 
taken up the duties of the naishthika , falls from that 
state—I do not see any expiation by which that self-killer 
can be purified” (?). Therefore, the expiation stated 
in the chapter relating to qualifications apgertains to 
celibate students other than the naishthika . 


Sutra 42* Upapurvamapityekc 

bhava m aSanavattadukta tn ( 460 ) 

Some are of opinion that it (i.e., expiation) 
exists, because it (i.e., the fall from chastity) also is 
(described as a sin) preceded by the word ‘minor*, 
as is the case with consuming (liquor) ; this has 
been already explained. 

The fall of the naishthikas etc. from celibacy is 
(described by an expression) preceded by the word 
‘minor'; that is, (it is) a minor sin, because it is not 
reckoned among the great sins ; therefore some teachers 
are of opinion that there is the bhava, that is, the existence, 
of expiation (for it). “ As is the case with consuming”; 
for instance, both the prohibition of drinking liquor etc., 
and the expiation therefor are common to the student 
who wants to enter the life of the householder as well as 
to the naishthika etc. 

It has been so stated by the respected author ©f the 
Stnriti in the following passage: “These (i.e., the 
aforesaid duties of the student), when unopposed, apply 
to those (dframas) which come later” (G. Dh . S. I. 3. 4). 
The meaning is this :—Whatever has been prescribed for 
him who is residing in the house of the teacher, that, 
when not opposed to (the duties) of one's own airama, is 
also applicable to those belonging to later dtramas* 
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Similarly, hare also, expiation being possible in regard to 
the fall from celibacy, even the fitness exists for the vidycs 
of the Brahman (after the necessary expiation is gone 
through). 


^cr^nrrsr 

Sutra 43* BahistTibhayadhdpi 

Smriterdchdrctccha (461) 

But he (i.e., the person who falls from celibacy} 
is outside (the ranks of those who can be redeemed 
by expiation), because the Smriti says so and because 
also there is a custom (to that effect). 

'Phe word, 1 but is used to exclude other views* In 
the case of it (i.e., the fall from celibacy) being of the 
nature of a minor sin as well as in the case of its being of 
the nature of a major sin, these {naishthikas etc.) are 
undoubtedly excluded from the ranks of those who are 
qualified for the vidyd of the Brahman . The meaning is 
that they are not qualified to take up the vidyd relating to 
the Brahman. Why? 4 ‘ Because of the Smriti"; because 
of the passage about the fall (from celibacy) in the Smriti , 
which has been quoted already. The meaning is this. 
No doubt, for the purpose of destroying sins, the 
qualification to undergo expiation is ascertained to exist 
through some passages ; nevertheless, the expiation which 
is the means of purification suitable for (bringing about) 
the qualification to perform religious works cannot 
possibly exist—because of the following passage from the 
Smriti : “I do not see any expiation by which that self- 
killer can be purified 79 (?). “ Because also there is a 

custom (to that effect)Indeed, virtuous persons avoid 
the company of the fallen naishthikas etc., even though 
t^ey have undergone expiation ; they do not teach them 
uch things as the vidya relating to the Brahman . 
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Therefore, they have no qualification for the vidya relating 
t® the Brahman-^4 


ADHIKARANA XI 

SVAMYADHIKARANA 

Sutra 44. SvQminah phalasruteriiy&treyah ( 462 ) 

It (i.e., the agentship for the meditation on the 
U'hjVha) belongs to the sacrificer, because of the 
scriptural text relating to the fruit; so opines Atreya* 

The consideration that is now taken up is whether the 
meditations on the udgitha etc,, which are dependent upon 
the accessories of ritualistic works, have the sacrificer as 
their agent, or whether they have the officiating priest as 
their agent. Atreya is of the opinion that they have the 
sacrificer as their agent. Why? “ Because of the scriptural 
text relating to their fruit/’ Because, in the case of the 
worship of Dakar a and other such instances, which are 
prescribed in the Veddnta y both the fruit and the 
meditation are seen to inhere in one and the same person, 
because here that fruit of the udgitha which has the nature 
of non-obstruction to the production of the fruit of the 


1214. The purvapaksha 
argues that because an expiation 
has been prescribed, the fallen 
sinner, after expiation, is 
restored to his original state of 
purity and can practise vidy.i. 
But this cannot be, since the 
expiation is no. adequate. As the 
P. puts it, a sinful act creates 
a burden of sin, disqualifies the 
sinner from religious works 
and produces a taste for similar 
sinful acts. Expiation can deal 


with any or all of these effects 
of sin. The naishthika’s burden 
of sin is reduced, but his dis¬ 
qualification is not removed 
by expiation. The Smyiti texts 
enjoining expiation and declar¬ 
ing the naishthika's sin to be 
beyond expiation are not 
contradictory. The fall from an 
iisrama is a serious trespass, but 
being without an is 

merely less preferable to 
belonging to one. 
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fltcrifice is declared to inhere in the sacrificer ; this is the 
meaning. And it is not possible for them not to have the 
sacrificer as the agent owing to their being connected with 
the auxiliaries, as is the case with the godohana vessels 
(used for fetching water in certain sacrifices). Indeed, in 
relation to the godohana etc., it is not possible for another 
to take up the godohana , which is the support of bringing 
in water, whose agent is the adhvaryu priest. Here, 
however, although the udgltha has the ndgdtri for its 
agent, the meditation of that udgitka as being the best of 
rasas is capable of being performed only by the sacrificer. 

If it be so arrived at, it is stated in reply as follows :— 

Sutra 45. Art ivijy amity audulomi s I a s m a i hi 

parikriyate (463) 

It is the function of the ritvik y according to 
Audulomi ; for which indeed he is hired. 

That the meditation relating to the udgHha etc. U 
drtvijya, that is, has the ritvik priest for its agent ; the 
teacher, Audulomi, is of that opinion. Why 1 For which, 
indeed, for which purpose the ritvik is hired. The 
meaning is this ; that it is for the purpose of taking up the 
sacrifice which is the means of producing the fruit and 
which is possessed of auxiliaries. Among the injunctions 
relating to karmas , as for instance in the following case, 
“He chooses the ritviks u ( Taitt • Sam . VI. 3. 7. 5), and 
“He gives largess to the ritviks ” (?), it is made out by the 
iastras relating to the agency of the ritviks, that the 
karmas which are the means of producing fruits and which 
are possessed of auxiliaries have to be performed by the 
ritviks . And the mental and physical works, which are 
included in them, have undoubtedly the ritvik as their 
agent. Capability and the absence of capability are not 
the*basis of that (agentship) (but only the iastras). No 
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doubt, the udghha meditation* etc. are for the benefit of 
man (and hence chosen by the sacrificer as the means to 
accomplish his desires); yet these have the ritvik as their 
agent, because they belong to the jurisdiction of one who 
is qualified to perform the sacrifice and because the 
sacrifice with all its auxiliaries has the ritvik as its agent; 
and also because, in accordance with the passage—“ That 
very thing (i.e., the sacrificial act) which is done along 

with meditation (or vidyd) . that certainly is possessed 

of greater power” ( Chhand * Up. I. 1. 10)— vidya being 
useful to the work whose agent is the ritvik , there is the 
scriptural declaration that it has one and the same agent 
(as that work). In the case of the meditations on the 
Dahara etc., because it is not declared in the scripture 
that they have the ritvik as the agent, and because also of 
the principle derived from the statement, “The fruit of 
the sastra falls to the lot of one who performs (actions in 
obedience to it)” ( Pur. Mint . IX. 7. 18), they have the 
enjoyer of the fruit as their agent. 1215 


ADHIKARANA XII 

SAHAKaRYANTARAVIDHYADHIKARANA 


Sutra 37. Sahakaryantaravidhih pakshcna 

trill yam tadvato vidhyddhivat (464) 


For him who has that {vidya), there is the 
injunction for another aid (i.e., manna), like (other) 
injunctions (about aids) and other things (implied by 


1215. Though the udgitha him for its agent. S. P. cites 
meditation is optional, still, Chhand. Up. (I. 7. 8-9 & IV. 17. 
when chosen, it is auxiliary to 10) to show that the fruits of the 
the ritual to be performed by activities of the udgatfi belong 
e udgatfi, and hence it has to the sacrificer. 
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them); because it (i.e., mauna) is well-known (as such 
aid) ; it is the third thing (enjoined in addition to 
proficiency and childlike qualities). 

In the passage—“ Therefore, one who has studied the 
Veda , after attaining proficiency and being associated 
with childlike qualities, should worship the Brahman;. 
having attained childlike qualities and proficiency, he then 
becomes a meditating sage” (BTth. Up, III. 5. 1) —the 
doubt arises whether, like proficiency and childlike 
qualities, reflection (or mauna) is also enjoined ; in this 
connection, because the words, ‘ proficiency ? (or 
* pandit y a 1 ) and ‘reflection' (or ‘ mauna’), have the 
meaning, ‘ knowledge the knowledge enjoined in the 
statement, “after attaining proficiency”, is repeated in 
the passage, “he then becomes a meditating sage”. 
Indeed, no word giving an injunction is mentioned there. 

If it be so arrived at, we give the reply as follows: 
“There is the injunction for another aid” (Ved. Stit. III. 
4. 46). “For him who has that”, that is, for one who 
has vidyd, “Like injunctions and other (such) things'’; 
by the word, “ injunctions ”, are denoted sacrifices etc., 
the duties of all the d$ramas> and tranquillity, self- 
restraint, etc., because these are all enjoined; by the 
words, “ other (such) things ” are apprehended e hearing y 
and ‘reflection' (as set out in passages like Brih.Up . 
II. 4. 5). In the expression, “There is the injunction for 
another aid” also, the injunction is that which is 
enjoined. “ The injunction for another aid” means that 
which is another aid and also a commandment. 

What is' said is this. Just as sacrifices etc. and 
tranquillity, self-restraint etc. are enjoined as aids in 
passages like, “ The Brahmanas desire to know Him who 
is mentioned above by means of recitation of the Vedas , 
by sacrifices, by giving gifts and by religious austerities 
associated with fasting” (Brih. Up. IV. 4. 22), and 



449 


Adhik.XlI,Silt.46) ‘MAUNA* ENJOINED 

** Being tranquilled in mind and with the senses restrained ” 
(Ibid* IV. 4. 23); just as, by means of the passage, “ He 
(i.e., the Atman) has to be heard (about), He has to be 
reflected upon 51 (Ibid' II. 4. 5), ‘hearing* and ‘reflection*, 
which have been arrived at by implication, are apprehended 
as aids to vidyd ; similarly, by means of the passage 
beginning with, “Therefore, one who has studied the Veda , 
after attining proficiency ” (Ibid. III. 5. 1), the triad 
consisting of proficiency, childlike qualities and reflection 
is enjoined as another aid to vidyd. 

Reflection (or manna) is a different thing from 
proficiency and childlike qualities. So he (i.e., the 
Sutrakdra) says : “ Because it is particularly well-known . 99 
Because the word, * muni f (or ‘sage’) is well known to 
be used to denote Vyasa and others like him who were 
given to deep reflection, mauna (or reflection) is the third 
in relation to (and different from) both proficiency and 
childlike qualities. No doubt in the passage, “ (He then 
becomes) a meditating sage ”, no injunctive suffix is given ; 
nevertheless, as mauna has not been already arrived at 
through other means of knowledge, it has to be accepted 
as enjoined thus : Then let him become a meditating sage. 
And this mauna is a different thing from the mauna whose 
object is to fix in the mind what has been heard ; it is to 
be in touch often and often with that which is the object 
of meditation ; it has the nature of the mental conception 
of that (object). 1216 


1216. Four types of aids to 
vidy.r are mentioned, (i) & (ii) 
Sacrifices and such rituals and 
tranquillity and such qualities 
have been enjoined as aids, 
(iii) ' Hearing ' and ‘ reflection ‘ 
(or manana ), though not the 
subject of an injunction, are 
also aids. The investigation of 
the Vedas, which discovers the 
injunction to meditate as the 
means for final release, needs 
them. See Vol. I. p. 16. 

Ill S.B.—57 


(iv) Panditya, balya and mausa 
are additional aids enjoined. 
Though both mauna and manana 
mean reflection, the contexts 
give them different meanings. 
Manana in (iii) means reflection 
on what has been heard with a 
view to fix it in the mind. 
Mauna in (iv) stands for thinking 
over the form of the Lord at 
times other than those of d£ep 
meditation. 
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Therefore, the meaning of the whole passage comes 
*o this. The Brahmaija is he who is possessed of vidy& 
(or knowledge of the Veda) ; 44 after attaining proficiency , \ 
that is, after knowing the object of worship—namely, the 
entity, Braktnan —as fully pure and perfect ; the meaning 
is: “after obtaining the knowledge, which is arrived 
at through ‘hearing 1 and ‘ reflection M \ And that 
(knowledge) is due to the increase of the quality of sattva , 
which (increase) U due to devotion to the Divine Lord. 
To the same effect is the following passage beginning with, 
41 1 am not (capable of being seen) with the help of the 
Vedas’* (B. G. XI. 53), and ending with: “ (It is possible 
really) to know (Me) exclusively by means of devotion” 
(Ibid. XI. 54). 1217 And the scriptural texts (here) are the 
following among others : 44 He who has supreme devotion 
to the Lord” (tfvet. Up . VL 23), and “This Self is not 
(to be reached) by reflection (or pravachana) ” 
(Murid. Up. HI. 2. 3). 

“ Being associated with childlike qualities, ©ne 
should worship the Brahman'*. He (i.e., the teacher) 
explains later on the essential nature of the childlike 
qualities. After attaining childlike qualities and profi¬ 
ciency, let him become a sage ; that is, after attaining, in 
the proper manner, childlike qualities and proficiency, 
one should be given to reflecting about the Brahman who 
is fully pure and perfect, for the purpose of attaining the 
vidya which has the nature of steady meditation. 

In this manner alone, through acquiring the triad (of 
proficiency etc.), # he becomes the possessor of vidya 
hence he (the teacher) savs : “After attaining amauna 
and manna , he becomes a Brahma^a ” (’ Brih • Up. III. 5. I). 
* Atnauna ’ means the whole collection of all aids other 
than mauna ; one who takes up all that and manna in the 

1217. ‘Hearing 1 and ‘ reflec- to moksha. See Vedanta Des'ika 
tion' are helped by devotion on Ramanuja’s commentary on 
of an elementary type. This is the B. G. (XI. 53-4) for the 
not the devotion (or bhakti ) various stages of devotion, 
which is enjoined as the means 
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proper manner will obtain that highest limit of the vidy& 
which is capable of being obtained only through them ; 
this is the meaning. He (i.e., the teacher) is questioned 
whether there are any means other than the nutans already 
given: “ By what can he become a Brahmana ? " (Ibid*) ; 
the answer is given : “ By whatsoever (means) he is thus, 
by that he becomes of this kind ” (Ibid-)* By whatever 
means extending up to tnauna it has been said that he 
becomes a Brahmana, by that itself he becomes of this 
kind, and not by any other means. Therefore, in regard 
to the man of vidyd who is in any d§rama> proficiency 
etc. with tnauna as the third of them, are enjoined as 
other aids to vtdyd y even like sacrifices etc. and the 
duties of one’s own ddrama. 

Again, it may be said as follows. If in regard to the 
men of vidya who remain in all the ddramas, vidyd , 
helped by the duties of the respective a dramas and in 
association with manna as the third (additional aid), is 
stated to be the means of attaining the Brahman , then it 
is asked how it is appropriate to declare that one has to 
discharge the duties of the householder throughout life, 
as has been stated in the Chhdndogya in the passage 
beginning with : “ After finishing the student life, setting 
up a family, and in a pure place” (Chhdnd* Up* VllL 
15. 1), and ending with, “ Living, indeed, in this manner, 
throughout life, he obtains the world of the Brahman , 
and does not return” (Ibid*)* To this objection, he 
(i.e., the Sutrakdra) gives the following reply : 

Sutra 47. Kritsnabhdvdttu gtihinopasamhdrak 

But, as it (i.e., vidya) is existent in all (the 
asramas ), it is concluded with the householder. 

The word, ‘but’, *ets aside the objection raised. 
“ Because of kritsnabhava ”; that is, because it is existent 
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in all. Because in all the a dramas , there is the existence 
of vidyS 9 the householder also has it ; and so the 
conclusion is made with him. Thus the idea is that the 
conclusion of the context with the householder is intended 
to illustrate the duties of all the a dramas. 

Similarly, even in the passage— w The Brahmana, 
giving up the desire for sons, the desire for wealth, the 
desire for the world, then follows the conduct of an 
ascetic” (Brih.Up. III. 5. 1)1218—the duty which is 
invariably associated with the ascetic is established ; then, 
by means of the passage beginning with, “Therefore, the 
Brahmana, after attaining proficiency ” (Ibid ), the laying 
down of the aids with manna as the third, which are 
produced through the existence of the duties of the 
ascetic, is intended to be merely illustrative. This he (i.e.> 
the Sutrakdra) says thus 

SOtra 48. Mai 4 navaditar*shdmapyupade§dt (466) 

Because, like mama , the others also are taught. 

To him who is freed from all desires, the teaching 
regarding manna is given, preceded by the practice of 
begging as an ascetic ; it is intended to be illustrative of 
the duties of all the asramas . Why 1 As is the case with 
the teaching regarding mauna in this manner, in regard to 
those who are in other adramas also, the teaching relating 
to the attainment of the Brahman is given in the passage 
beginning with —** Three are the bases of dharma 

1218. AH the desires for includes all other desires to be 
worldly happiness are included achieved with the help of wife,, 
-in the three kinds of desires to sons, wealth and action, 
be given up. The desire for Compare Bfih, Up. (I. 4. 17). 
sons presupposes the desire for The giving up of desires and 
a wife, the desire for wealth the adoption of mendicancy are 
frnplies the desire for works to illustrative of the duties of the 
-be carried out with wealth, and ascetic, 
the desire for the world 
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(Chhdnd- Up, II. 23. 1), and ending with, “He who is 
devoted to the Brahman attains immortality ” (Ibid.). 
It has already been established (under Sutra 19 above) 
that the expression, “devoted to the Brahman", is 
common to all the diratnas. Thus, it has bee^i well said 
that like the duties of all the a&ramas> such as sacrifices 
etc., proficiency etc. with reflection as the third of them, 
are enjoined as aids to vidya. 


ADHIKARANA XIII 

ANAVISHKARADHIKARANA 

SQtra 49* AnSvi&hkurvannanvayUt (467) 

(‘Childlike qualities’ mean) not manifesting 
(one’s nature): because there is connection (only 
between this and vidya ). 

In the passage—“ Therefore, one who has studied the 
Veda, after attaining proficiency and being associated with 
childlike qualities, should worship the Brahman ” 
( Brih- Up . III. 5. 1)—it is declared that, for a man with 
vidya , childlike qualities should be accepted. * Balya ’ is 
the condition of a child or its action. Because the condi¬ 
tion of a child is a particular condition of age, it cannot 
he accepted ; its action alone is apprehended here (viz., 
by the word ' halya '). Here the doubt is whether all the 
actions of the child such as doing and moving as it pleases 
have to be accepted by the man of vidya , or whether it 
is only the absence of pride etc. In this connection, it 
may be said that, owing to the absence of any particulari- 
sation, all have to be accepted ; the general restrictive 
iastras (prohibiting wilful behaviour) are stultified by^this 
particular injunction. 
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If it be so arrived at, it is stated in reply thus : “ Not 
manifesting (one’s nature)/’ That act of the child which 
consists in not revealing his characteristics, the man of 
vidyd should live, accepting it. Why ? “ Because there is 
connection because there is connection only with this. 
In the injunction, “Being associated with childlike 
qualities, one should worship the Brahman M (Ibid.), 
there can be connection only with this, because, in regard 
to others (i.e., other activities of the child), there is 
contradiction with vidyd , as stated in the following and 
Other similar passages : “ One who has not ceased from 

evil conduct, is not tranquilled, is not distracted, is not 
content in mind also, will not attain Him (i.e., the 
Brahman) through knowledge (or vidyd) ” (Keith. Up. 
II. 24), and “When the food is pure, the mind is pure” 
{Chhand. Up. VII. 26. 2). 


ADHIKARANA XIV 

aihikadhikarana 

Satra 50. Aihik amapr astut apr atibandhe 

taddar&anat 

Worldly prosperity occurs, when there is no 
obstruction (which is accidental or extraneous) ; 
because it is so seen declared in the scripture. 

The vidyd is twofold—that which yields the fruit 
of worldly prosperity and that which yields the fruit of 
salvation. Here the doubt is whether that vidyd , whose 
fruit is worldly prosperity and which is produced by 
means of the meritorious deeds which are the means of 
producing that same (vidyd), is produced immediately 
after the meritorious deeds are done, or whether it may 
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be produced immediately afterwards or at another time 
indefinitely. Indeed, a man of vidyd is born through the 
meritorious deeds done in the past. To the same effect, 
it has been declared by the Divine Lord in the following 
passage:—“ O Arjuna, four kinds of persons who have 
done meritorious deeds worship Me” (fi. (f. VII. 11). 
When the means ceases to act, there is no cause of delay, 
and therefore it is immediately afterwards (that the vidy& 
is produced). 12 ! 9 


If it be so arrived at, it is stated in reply as follows :— 
“ Worldly prosperity occurs when there is no obstruction 
(accidental or extraneous).” * Worldly prosperity ' is the 
meditation which has the fruit of worldly prosperity ; 
“ when there is no obstruction ”, that is, when 
there is no obstruction through more powerful karmas ; 
then (it is produced) immediately afterwards ; when there 
is obstruction, (it is produced) some time afterwards; 
thus there is no definite determination (as to when vidy* 
is produced). Why? “Because it is so seen declared im 
the scripture.” Indeed, it is declared in the scripture that 
through another more powerful karma , there is tha 
perception of obstruction, as in the following passage— 
‘‘That very thing (i.e., the sacrificial act) which is done 
along with meditation, associated with faith and the 
knowledge of the Brahman , that certainly is possessed of 
greater power” (Chhand* Up. 1. 1. 10)—where it is 
declared that the karma which is associated with the 
udgitha meditation has no obstruction to getting its 
fruit. 


1219. ' Aihika' may mean 
either 'in this birth' or ‘in this 
world' ; it may also mean 
'anywhere other than in 
Heaven'. B.P. discusses which 
meaning is applicable here. 
If it is 'in this birth’, the 
aphorism may be construed: 
when there is no obstruction, 


the fruit becomes available in 
this birth. Alternatively, we 
may take it thus : the upasana 
whose fruit is aihika, is pro¬ 
duced immediately when there 
is no obstruction. ' Aihika ' may 
then mean 'in this world, any¬ 
where other than in heaven* in 
this or in any future birth'. 
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ADHIKARANA XV 

MUKTIPHALADHIKARANA 

Sutra 57. Evam niuktiphalaniyamastadavastha- 

vadhfitestadavasthavadhTiteh (469) 

In this manner, there is no definite determina¬ 
tion as to the fruit of salvation, because it (i.e., the 
upasana) bears that condition (of giving fruit in the 
absence of obstruction), bears that condition. 

In regard to the origination, through surpassingly high 
kartnas which are the means of producing it, of that 
updscma also whose fruit is salvation, the absence of 
definite determination (in regard to time) is of the very 
same character, because that upasana also bears the 
condition of the absence of obstruction and the ending of 
the obstruction as before. Because here also the cause is 
similar; this is the meaning. The extra doubt is that, of all 
karmast that karma which is the means of producing the 
vidya whose fruit is salvation is very powerful, and that, 
therefore, there is no obstruction. In that case, also, 
offences formerly committed against the knowers of the 
Brahman can possibly exist, and there is chance of 
obstruction; thus is the doubt solved. The use of a 
phrase twice (in the Sutra) shows the close of the 

chapter. 1220 


1220. The preceding section 
dealt with meditations whose 
fruits are worldly and whose 
rise is due to sacrifices and 
other good deeds unaccom¬ 
panied by udgltha meditations. 


Now the subject is the rise of 
the vidya which aims at salvation 
and whose rise is brought about 
by sacrifices and other good 
deeds unaccompanied by 
udgltha meditations. 



CHAPTER IV 


PART I 

ADHIKARANA I 

AVRITTYADHIKARANA 

Sutra /. Avrittirasakridupadedat (470) 

Frequent repetition (of meditation) (is to be 
practised), because it is so taught. 

Vtdydt together with the means of producing it, was 
taken up for consideration in the third Chapter. Hereafter 
the fruit of vidyd , after examining the essential nature of 
vidya> is taken up for consideration. It being so, the 
following passages, among others, are given in the Vedanta 
in this connection: “He who knows the Brahman 
attains the highest” ( Taitt . Up . II. 1. 1); ** Knowing 

Him thus, one transcends death” (tfvet. Up. III. 8); “He 
who knows the Brahman becomes like unto the 
Brahman ” (Mund. Up. III. 2. 9); and “ When the wise 
seer sees Him who is bright like gold.” (Ibid. III. 1. 3). 

Here the doubt is raised whether the purport of the 
Jdstras is that the vedana (or vidyd) that is prescribed in 
these passages as the means of attaining the Brahman is to 
be practised only once, or whether it has to be frequently 
repeated. 1221 What is it that is properly arrived at by 
reasoning? That it should be practised only once. Why? 

1221. Ramanuja takes asakrit while S'ankara takes it to qualify 
in the Sutra to qualify dvfitf/, upade&a. 

Ill S.B — 58 
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Because in the passage, “He who knows the Brahman 
becomes like unto the Brahman ” (ibid. III. 2. 9), mere 
vedana is itself enjoined, and because also there is no 
authority for frequent repetition. It is not possible to say 
that, as is the case with the husking (of paddy) etc., 1222 
vedana is the directly perceived means for acquiring the 
direct perception of the Brahman , and that therefore 
repetition of it has to be practised till the end is attained— 
becausa vedana does not possess the character of a 
directly perceived means. Rituals like Jyotishtoma , as 
also the vedana prescribed in the Vedanta , are of the 
nature of the worship of the Supreme Person, and the 
attainment of the objects of human pursuit known as duty, 
wealth, desire and salvation results from the Supreme 
Person (so) worshipped ; this indeed has been established 
under the aphorism : “ From Him are produced (all) the 

results, because it is appropriate ” ( Ved . Sut. III. 2. 37). 
Therefore, the purport of the ddstra is that it (i.e., 
vedana) should be performed only once like the 
Jyotishtoma etc., according to the scriptural text. 


If it be so arrived at, we give the reply as follows: 
that repetition is frequent. The purport of the tia s tra 
is that vedana has to be frequently repeated. Why l 
“Because it is so taught 0 . Because it is taught by the 
word, * vedana \ which is synonymous with the words, 
4 vidi **, ' dhya n a' and * updsana’ Their synonymity 
is made out from the use of * updsti * and 4 dhydyati 9 in 


1222. The husking cf paddy, 
when enjoined, involves repeat¬ 
ed operations till the rice grain 
is free of its sheath. But 
enjoined rituals like Jyotishtoma 
are performed only once* for 
them to to yield the promised 
fruits. The question here is : 
whether meditation on the 
Brahman has to be performed 
once or repeatedly. 

1223, Synonyms should be 
qtfelified by the same attribute 
and signify the same meaning. 


Vedana, dhyrma and upnsana 
may not be synonyms in this 
sense, because vedana (know¬ 
ing or knowledge) is a general 
term, and dhynna and upnsana, 
signifying meditation, are parti¬ 
cular terms, standing for a 
specific variety of vedana. But 
when vedana is mentioned as 
the means for the emancipation 
of the self, it can mean nothing 
other than meditation. Hence 
all the three terms in this 
context are synonymous. 
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the passages relating to the teaching about vedana in 
respect of one and the same object. 

It comes out thus : The topic which was begun in 
the context with the word, * updsi\ in the passage, 
Worship ( upaslta ) the mind as the ^Brahtnan” 
( Chhand . Up. III. 18. 1), is concluded by the word, 4 vid\ 
in the passage, “He who knows {veda) thus shines and 
warms up through fame, greatness and spiritual glory *' 
(Chhd n d. Up. III. 18. 6). Similarly, in the beginning of 
the passage namely, 44 Whoever knows anything, that he 
(i e., Raikva) knows: he has been told this by me M 
(Chhand. Up. IV. 1. 4), the knowledge of Raikva is 
taught by the word, 4 vidi* ; (this knowledge) is in the 
concluding passage taught by the word, 4 upasi *: 

“Reverend sir, that deity which you worship ( updssc), 
teach that deity unto me” (Ibid. IV. 2. 2). Similarly, in 
the passages which have the same meaning as the passage, 
He who knows the Brahman attains the highest 99 
(Taitt. Up. II. 1. 1), such as the following among 
other similar passages, “Verily, the Self has to be seen, 
to be heard, to be reflected upon, to be steadily meditated 
upon 9 (Brih. Up. II. 4. 5) and 44 But then he who is 
engaged in meditation (or dhyana) sees Him who is free 
from parts 99 (Mund. Up. III. 1. 8), vedana is denoted by 
the word, 4 dhydyati \ 

And ‘ dhyana * is contemplation, and contemplation 
is of the nature of a stream of remembrances, but it is not 
mere remembrance. The word, *upa s ti\ also has the 
same meaning with it, because it is seen used to denote 
the uninterrupted series of the activities of the mind that 
is one-pointed. As both these words mean the same 
thing, the stream of frequently repeated remembrances is 
here defintely determined as denoted by the words, 4 vedana * 
etc., which are given in such passages as the following:— 
He who knows (veda) the Brahman attains the 
highest’’ (Taitt. Up. II. 1. 1) and 44 Knowing (jnatva) the 
Lord, he is free from all sins * 9 (Sfvet. Up. II. 15). 
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Sutra 2 . Lingdchcha ( 471 ) 

Because also there is the Smriti . 

• 

'Linga 1 (in the Sutra) means 1 Smriti . This conclusion 
is made out from the Smriti also. Indeed, it is stated in 
the Smriti that the vedana which is the means of attaining 
salvation has the nature of a stream of remembrances, a& 
in the following passage : ‘‘The meditation on His form 
is one stream without attachment to anything else. 
Meditation on Him is thus produced by the first six 
elements^ 24 (of the process of meditation and mental 
concentration known as yoga)” (V- P. VI. 7. 91). 
Therefore the purport of the titistra is that vedana is 
undoubtedly repeated frequently. 


ADHIKARANA II 

ATMATVOPASANADHIKARANA 

Sutra 3. Atmeti tupagachchhanti grahayanti cha ( 4 ?2) 

Certainly, they (i.e., the Jabalas) worship (the 
Brahman) as the self, and they (i.e., the scriptures) 
make us comprehend (Him as such). 


Now the question that is taken up for consideration 
is this : whether the Brahman who is the object of 


1224. In the context in the 
V. A, meditation on the Lord is 
taught in varied ways. The six 
elements or stages of yoga 
mentioned in the quoted verse 
are yama (self-control), niyama 
(religious vows and austerities), 
asaha (postures for meditation), 
pranayama (control of breath), 


pratyahnra (withdrawal of the 
senses form external objects), 
and dharanii (steady abstraction 
of the mind). The two other 
stages are dhynna (meditation) 
and samadhi (perfect absorption 
of thought into the object of 
meditation). 
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worship has to be worshipperd as other than the 
worshipper, or whether He has to be worshipped as the 
self of the worshipper. What is it that is properly arrived 
at by reasoning? That He is other than the worshipper. 
Why ? Because the Brahman is a different entity from the 
individual self who is worshipper. His being H different 
entity has been explained under the following, among 
other aphorisms: “(The Brahman) is however other 
(than the individual self), on account of the difference 
(between them) which is taught in the scriptures’’ (Ved, 
Sut . II. 1. 22), “ (But) because there is the teaching about 
some one who is different (from the self who is the agent 

of works).” ( Ibid . III. 4. 8), and “He who is other 

(than the Brahman ) is not (that Being who is denoted by 
the words of the mantra) y because (in such a case) there 
would be inappropriateness” {ibid. 1.1.17). The 
Brahman should be worshipped as He is. Indeed, if the 
worship relates to Him as He is not, the attainment of 
the Brahman also will be other than what it should be, 
by reason of the maxim, “As is a man’s deed here, so 
will he be after death ” ( Chhdnd . Up, III. 14. 1). There¬ 
fore, He is to be worshipped as a different entity. 


If it be so arrived at, the reply to it is given thus : 
“Certainly, they worship ('the Brahman) as the self” 
(Ved. Sut. IV. 1. 1). The word, * tu* (rendered as 
‘certainly’), denotes determination. He should be 
worshipped only as the self of the worshipper. Just as 
the individual self who is the worshipper is the self of his 
own body, similarly, he should worship the Supreme 
Brahman as the Self of his own self: this is the meaning. 
Why? Indeed, the ancient worshippers thu* understand 
Him: “ Reverend deity, you are me, I am you indeed.” (?) 
It may, however, be asked how the worshippers accept as 
that the Brahman who is a different entity from the 
worshipper. To this objection, he (i.e., the Sutrakdra) 
gives the answer thus : “ They make us comprehend Him 

as such.” Indeed, the Sastras make the worshippers 
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understand that this meaning is non-contradictory of the 
meaning that they teach to them. Thus there is the 
passage“He who, dwelling within the self, is within 
the self, whom the self does not know, whose body is the 
self, who controls the self from within—He is your 
Internal Roller and Immortal Self 99 (Mddh. Brih. Up. 
III. 7. 22). Similarly, there are the passages : “All these 
things which are born, my dear one, have their origin in 
the Sat , have their abode in the Sat and are established in 
the Sat • All this has That for its Self” (Chhdnd . Up. VI. 
8.6-7), and “All this is, indeed, the Brahman; (all 
things) are created by Him, are absorbed into Him and 
are preserved by Him ” (Ibid. III. 14. 1). 

Accordingly, inasmuch as all intelligent and non- 
intelligent things are created by Him, are absorbed by 
Him and are preserved by Him, are controlled by Him 
and are Hi* body, He is the self of all; therefore He is 
your self. Therefore, just as the individual self is the self 
of its own body and hence there are the notions of 
“I am a god ”, “I am a man ” etc., similarly, as the 
Supreme Self is the Self of even the individual self, it 
is proper to have the very notion, “I”, in relation to 
Him. 

Those who accept the teaching which is thus given by 
the ddstras to the effect, that, owing to all notions being 
devoted to Him, all words denote only the Brahman — 
(they) have taught in reciprocal terms thus : “ O reverend 
deity, you are indeed I, I am indeed you” (?). There is 
the prohibition relating to not meditating as the self in the 
following passages: “And he who worships another 
deity, thinking that that (deity) is one and he another , 
does not know ” ( Brth . Up. J. 4. 10), “He (i.e., the self) 

is not all this.Let him worship (Him) as the self itself '* 

(ibid. I. 4. 7), and “ All things abandon (or scorn) Him 
who knows all things apart from the Self 99 (Ibid. II. 4. 6); 
t he j re is the positive injunction that the meditation has to 
be separate, as given in the passage, “ Knowing the 
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individual self and the Impeller to be different” 
(tfvet.Up. 1.6); both these (positive and negative 
injunctions) are not contradictory. 

Through the meditation as M \ that is, onown self, 
the prohibition of meditation as other (than one’s own 
self) is saved. As is the case with the meditation of 
one’s own self as different from the body, there is the 
meditation on the Supreme Self as different from one’s 
own self, and therefore the injunction relating t© 
meditation as distinct is also saved. Because the Brahman 
who is different (from the individual self) is the self of the 
individual self, and because he (i.e., the individual self) 
is the body of the Brahman , it is stated in the passage 
containing: the negative injunction—“ Indeed he (i.e., the 
individual self) is not all this” (Btfh> Up* I. 4. 7). 
Therefore, it is established that the Brahman should be 
worshipped as the self of the worshipper. 1225 


ADHIKARANA III 

PRATTKADHIKARANA 

H sic5T % 

Sutra 4. Na pratike na hi salt (473) 

(The self) should not be (meditated on) in the 
prafika (or symbol); indeed, he is not (that). 

The worship of symbols (,or pratikas) is given in the 
following passages: ‘‘One should worship the mind as 


1225. When the Brahman is see Notes 75 and 228, Vol. I. 
regarded as the self of the The equation between the self 
worshipper, what is meant is and the Brahman is taught 
that there is a * grammatical authoritatively by the scripture, 
equation ’ between the two. Objections to it are here 
On the grammatical equation, answered. 
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the Brahman ” (Chhdnd. Up. Ill-18. 1), “Indeed, he 
who worships the name as the Brahman--- y 
{ibid. VII. 1. 5) etc. The consideration here is whether, in 
connection with these meditations also, meditation on 
them as the self has to be made or not; here, it is 
concluded that because the worship directed in the 
passage, “One should worship the mind as the 
Brahman ” (Ibid. III. 18. 1), is the same as the worship of 
the Brahman and because the Brahman is the self of the 
worshipper, it (the symbol) should be worshipped as the 
self. 1226 


If it be so arrived at, it is stated in reply thus : “ Not 

in the symbol”. On the symbol meditation should not 
be made as the self. u Indeed, he is not”; indeed, the 
self of the werahipper is not a symbol. In the worship of 
symbols, the symbol itself has to be worshipped, and not 
the Brahman , but the Brahman is merely a particular 
attribute of the viewing. Indeed, the worship is well 
known to be the meditation on what is not the Brahman 
through viewing it as the Brahman- There the symbol 
which is the object of worship is not the self of the 
worshipper, and therefore it should not meditated upon 
as such (i.e., as the self). 

It may however be said here as follows. Herein (i.e., 
in the symbols) also, the object of meditation is the 
Brahman Himself; when it is possible for the Brahman 
to be the object of worship, then it is contrary to reason 
to say that the mind etc., which are non-intelligent and 
have very little power, should be the substratum of the 
quality of being the object of worship. Therefore, 
through viewing Him as the mind etc., the Brahman 
Himself should be taken as the object of worship. To 


1226. The worship of the sense that the Brahman is, 
symbol is the same as the though in different ways, the 
worship of the Brahman in the subject of meditation in both. 
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this objection, he (i.e., the SHtrakara ) gives the reply as 
follows:— 


Sutra 5* Brahmadfishtirutkarshat (474) 

To view (the symbols) as the Brahman is 
(proper), because He is superior. 

In regard to the mind etc,, it is proper to view them 
as the Brahman , and not, in regard to the Brahman , to 
view Him as the mind etc; because the Brahman is 
superior to the mind etc., while they are the opposite (i.e., 
inferior). Indeed, in regard to the king, who is the 
superior, to view him as the servant produces evil, but in 
regard to the servant to view him as the king is capable of 
producing worldly prosperity. 1227 

ADI ^ A RANA IV 

ADITYADIMATYADHIKARA^A 

Sutra 6- AditySdimatayaiSchdnga upapattth (475) 

In regard to the auxiliary (such as, the udgitha 
in the ritual), to view (it) as the sun-god etc. is 
indeed (proper), because it is appropriate. 

* 

The meditations whose objects are the auxiliaries of 
rituals are given in the following among other such 


1227. It is the pratika which is When the symbols are in- 
viewed as the Brahman, and not animate, it is to be presumed 
the Brahman who is viewed as that their presiding deities ^re 
the pratika. This is because He intended, 
is greater than the symbols. 

Ill S.B.—59 
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passages: 41 He who burns (i.e., the sun), meditate upon 
him in relation to the udgitha ” (Chhdnd . Up . I. 3. 1) ; in 
this connection the doubt arises whether, in regard to the 
udgitha etc., which are the auxiliaries of rituals, the view 
that they afe the sun etc. should be taken, or whether in 
regard to the sun etc. the view that they are the udgitha 
etc. should be taken. Because it stands to reason that in 
regard to that which is inferior the view that it is superior 
should be taken, and because also the udgitha etc., 
owing to their being the auxiliaries of rituals, which are 
the means of attaining desired results, are superior to the 
sun etc., which yield no fruits,—the view that they are the 
udgitha etc. should fee taken in regard to the sun etc. 

If it be so arrived at, the reply to it is given as 
follows : “ In regard to the auxiliary (such as the 

udgitha in the ritual), to view it as the sun-god etc. is 
indeed (proper), because it is appropriate M ( Ved- Sut- 
IV. 1.6). The word, ‘ cha’ (rendered as ‘indeed'), is 
used in the sense of de terror *Jf n. In regard to the 
udgitha etc., which are the auxiliaries of rituals, only the 
views that they are the sun etc. should be taken. Why 1 
“ Because it is appropriate”; because the sun etc. can 
alone be appropriately superior. Indeed, through the 
worship of the deities such as the sun, even rituals get 
the character of being the means for realising fruits. 
Therefore, the view that they are the sun etc. should be 
taken in regard to the udgitha etc.1228 


1228. The pnrvapaksha 
assumes that the ritual is 
greater than the deity propitiat¬ 
ed thereby, that the propitiation 
is incidental and that the fruits 
are yielded by the ritual. The 


correct view is ^hat the ritual is 
of the nature of the worship and 
propitiation of the deity and 
that the deity, pleased thereby, 
grants the desired fruits. 
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ADHIK ARANA V 

ASINADHIKARANA 

Sutra 7 • Asinassambhavat (476) 

Seated (one should meditate), because (then 
alone) it (i.e., mental concentration) is possible. 

Tt has been stated above that the knowledge (or 
jndna), which is prescribed by the Vedanta-SZstras as 
the means of attaining salvation, is denoted by the 
words, 1 dhydna\ * upasana' etc., is to be 
frequently repeated in practice, and has the nature 
of a constant, uninterrupted succession of remembrances. 
For practising it, no particular posture either of fitting or 
of sleeping or of standing is given ; therefore (it is urged 
that) it may be practised without regard to any restriction 
as to posture. 

If it is so arrived at, it is stated in reply thus : M Seated 
(one should meditate)...” ( Ved , Sut . IV. 1. 7). That is, In 
a sitting posture, one should perform meditation. Why? 
“Because (then only) it is possible”. Indeed, it is only 
he who is seated that can possibly have one-pointed 
attention; because both standing and motion stand in need 
of effort, and because in the reclining posture there is the 
possibility of getting sleep. So that one need not 
make effort for subsequently maintaining the body in the 
same posture, one should, in a sitting posture, where there 
is a support, perform meditation. 

Sutra 8. Dhyanachcha (£11) 

Because also of continued contemplation. 
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Because worship is of the nature of meditation, as 
taught by the injunction, “ The Self has to be steadily 
meditated upon” (Brih. Up. II. 4. 5), one-pointed 
attention has necessarily to be attained. Indeed, it has 
already betn stated that meditation is that contemplation 
of one and the same thing, which is not interrupted by 
ideas which arc of a different kind. 


Sutra 9 . Achalatvam chapekshya (478) 

And it is in need of immovability. 

Having the absence of motion in view, cleverness of 
expression in describing meditation is seen in the case of 
the elements of earth etc., as in the following passage: 
“The earth meditates as it were, the sky meditates 
as it were, the heaven meditates as it were, the waters 
meditate as it were, the mountains meditate as it were” 
(Chhand. Up . VII. 6. L). 


Tip-frrr 55T 

Sutra 70. Smaranti cha ( 479 ) 

Because also it is so declared in the Smriti. 

Meditation is declared in the Smriti in regard only to 
one who is in a sitting posture, as in the following 
passage : “ Having fixed in a pure place a firm seat, neither 
too high nor too low, and upon a cloth, a deer-skin and 
grass in order, and there, making the mind one-pointed, 
with the mind, the senses and activities all restrained, and 
sitting on that seat, one should have recourse to yoga (or 
mental concentration leading to self-realisation) with the 
object of purifying one’s own self” (B. <?. VI. 11-12). 
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Sutra If* Yatr&ikagrata tatravifeshat ( 48 °) 

Wherever there is one-pointedn^es, there 
(meditation must be practised), because no other 
particular is specified. 

Because no mention is made of particular times or 
places over and above one-pointedness, whichever time 
and place are favourable te one-pointedness, they 
themselves are the time and place for meditation. The 
statement—“ In an even and pure place, devoid of pebbles, 
fire, and gravel, meditation has to be practised 1 ’ 
(Svet . Up* IL 10)—implies a sequestered place which is fit 
for one-pointedness; but it does not fix any place, 
because there is the statement later on: “in a place 
pleasing to the mind ” ( Ibid ,).1229 


ADHIKARANA VI 

aprayanadhikarana 


^Trsr^Tnrr^rsrrr^r m 

Sutra 12' Apraydnattatrdpi hi dfishtam (481) 

It (i.e., meditation) should be performed until 
departure from life, because here also scriptural 
authority is seen. 


1229. In order that there 
may be no distraction or inter¬ 
ruption, dhyana (or meditation) 
has to be carried out by one, 
while seated on a firm and 
comfortable seat in a posture 
favourable to concentration of 


mind. This does not apply to the 
abhynsa or repeated contempla¬ 
tion of God, one of the seven 
means for producing devotion to 
God. See Vol. I, pp. 20-21. 
There interruption is excusable, 
and indeed inevitable. 
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Here the doubt is whether this meditation, which is 
the means for attaining salvation and which has the 
characteristics stated above, has to be carried out only for 
a day, or whether it has to be practised every day until 
departure from life; in answer to this doubt, it is urged 
that inasmuch as the purpose of the tiastras is fulfilled 
through the practice in only one day, it should be 
completed only by so much. 

If it be so arrived at, it is stated in reply thus: 
** Until departure from life” ( Ved . Sut. IV. 1. 12); that 
is, upto the time of death it should be practised. 
Why? “ Because here also scriptural authority is seen.” 
Whatsoever period of time there is between the 
commencement of the task of meditation and the time of 
departure from life, during the whole of that (interval) 
also, meditation is seen to be enjoined, as in the passage: 
“ Living, indeed, in this manner throughout life, he 
obtains the world of the Brahman ” {Chhdnd. Up. 
VIII. 15. 1.).1230 


ADHIKARANA VII 

TADADHIGAMADHIKARANA 

Sutra /J. Tadadhigama uttarapuyvaghayora- 

ileshaviiiaSan tadvyapade&dt (482) 


1230. (i) The previously 

mentioned characteristics of the 
meditation are its frequent 
repetition, its having to be 
performed when seated etc. 
(ii) “Departure from life” does 
not necessarily mean the end of 
the j^ife in which meditation is 
earned out. The prarabdha- 
karma or the karma which has 


begun to yield fruits has to be 
exhausted ; and that may mean 
one or more lives to be lived, 
(iii) Rarcmiuja appears to have 
quoted Chhnnd. Up. (VIII. 15. 1) 
by way of implied reply to 
S'ankara’s view that this section 
deals only with upasanas which 
do not have moksha or right 
knowledge as their aim. 
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On attaining it, non-attachment and destruction 
will result to the later and earlier sins respectively, 
because it is so taught. 

• 

Having, in this manner, carefully examined the 
essential nature of vidya* he (i.e., the STitrakara ) begins 
to consider the fruits of vidya. It is stated in the 
scriptures that, after the attainment of the vidya of the 
Brahman , non-attachment and destruction of the later 
and earlier sins result in regard to the person (who has the 
vidya). In the following passages, “ Just as water does 
not cling to the lotus leaf, so also, in the case of a person 
who knows thus, sinful deeds do not cling to (i.e., taint) 
him 1 ’ ( Chhdnd . Up. IV. 14. 3), and “His own self is the 
knower of the essential nature of the Goal (or the 
Brahman) ; knowing Him, one is not tainted by sinful 
karmas ” (?),1231 non-attachment of later sins is spoken 
of. In the following passages destruction of the earlier 
sins is spoken of: “Therefore, just as the fibre in the 
ishtka reed, thrown into the fire, is burnt up, so also all 
his sins are indeed burnt up” (Chhdnd. Up. V. 24. 3), 
and “ When He who is the Self of the highest and the 
lowest is seen, all his karmas perish” ( Mund . Up . II. 2. 9). 

Here the doubt arises whether or not these non¬ 
attachment and destruction appropriately result as the 
fruits of meditation. What is it that is properly arrived 
at by reasoning? That they do not so result. Why? 
Because of the contradiction with the following Sastra 
text—“N & karma which is not enjoyed and experienced 
will perish even after hundreds of crores of periods of time 
known as kalpas” (?). However, the teaching relating to 
non-attachment and destruction is given in a passage 
supplementary to that which prescribes meditation as the 
means for salvation, and it fits into the context somehow 

• 

1231. The quoted §ruti text instead of 'tasya atma\ as 
differs slightly from Brih. Up. quoted. 

(IV. 4. 23), which has 'tasya syat' 
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through declaring an eulogy of the meditation. Moreover, 
meditation is not enjoined as an expiation of the earlier 
and later sins, so that the destruction of the siijs may be 
said to come about through such expiation. Indeed, in 
the following passages, “He who knows the Brahman 
attains the Highest” (Taitt.Up. IL 1. 1), and “He who 
knows the Brahman becomes like unto the Brahman ” 
(Mund. Up . III. 2 . 9), meditation is enjoined as the means 
for attaining the Brahman. Therefore, this teaching 
relating to the destruction and non-attachment of sins is 
merely an eulogy of the meditation. 12 32 

If it be so arrived at, it is stated in reply as follows :— 
“On attaining it...” ( Ved . Sut. IV. 1. 13). On attaining 
vidya , through the greatness of vidyd itself, the non¬ 
attachment and destruction of the earlier and later sins 
appropriately take place. How? The greatness ©f vidya is 
made out of to be of this character, as stated in the 
following among other passages, “Sinful deeds do not 
cling to (i.e., taint) him who knows thus” (Chh&nd. Up. 
IV. 14.3) and “So also, all his sins are, indeed, burnt 
up” (Ibid. V. 24. 3). There is no contradiction of this 
with the idstra passage, “ No karma which is not enjoyed 
and experienced perishes ” (?), because it relates to a 
different subject-matter. Indeed, that (idstra passage) 
relates to the confirmation of the capability of karmas to 
produce fruits. However, these passages establish that 
the vidya which has come into being possesses the 
capability to destroy the power of the karmas done before 
to produce fruits, and also the capability to cause 
obstruction to the power of the karmas that may hereafter 
come into being to produce fruits ; thus the subject of 
both the passages is distinct. 

1232. That the scriptures investigated here. If they 
declare the destruction of contradict the statement about 
earlier and the non-attachment karmas being exhausted only 
of later sins of the man of vidyH through experience, they are 
is hot in question. Whether th© merely in eulogy of vidya. If 
destruction and non-attachment otherwise, they are appro- 
are appropriately declared is priately declared. 
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For instance, regarding the two means of knowledge 
which relate to the power ©f heating and its destruction 
that respectively belong to fire and water, they are accepted 
as criteria of truth through the distinction in regard to 
their objects. Similar is the case here, and # there is no 
contradiction whatever. To cause non-attachment of sins 
is to cause obstruction to the origination of the power 
which is the cause of producing unfitness for the rituals 
enjoined by the Veda, innate impressions (tending to the 
performance of similar sins) and the taint of sin. Indeed, 
the sins which are committed bring about in relation to a 
person incompetency for the performance of the religious 
works enjoined by the Veda , the desire to undertake 
other activities similar in nature (to the sinful), and they 
also produce the taint of sin. To cause destruction. of 
the sins is to cause destruction of the several particular 
powers that have been produced and are capable of 
producing effects. 


This power also i* nothing other than the displeasure 
of the Supreme Person. In this above-mentioned manner, 
as the object of meditation is excessively dear to the 
meditator, vidyd is itself also surpassingly dear to him, 
and is of the nature of the worship of the Supreme 
Person, who forms the object of meditation; and (it) 
destroys that displeasure of the Supreme Person which 
has been produced by a heap of sins committed before ; 
and that same vidyd obstructs the origination of that 
displeasure of the Supreme Person which is due to the 
sins that arise subsequent to its own generation. 1233 


1233. (i) ' Sins' her« refer 
to whatever stands in the way 
of salvation. They thus signify 
both good and evil deeds, 
(ii) Meditation destroys hind¬ 
rances to salvation. Then the 
attainment of the Brahman comes 
of itself, (iii) Though karmas 
have the capability to produce 
effects, the Supreme Person can 

III S.B.—60 


prevent the effects from being 
produced, (iv) It may be 
supposed that at the commence¬ 
ment of vidyn the Supreme 
Person resolves to forgive the 
sins of the person practising it 
and that at its successful 
culmination the sins are actually 
forgiven. 
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This above-mentioned non-attachment has to be 
considered as related to those (sins) that arise through 
inadvertence, because from such Jastraic passages as 
the following, “One who has not ceased from evil 
conduct.( Kath . Up . II. 24), it is made out that the 
vidya t which up to departure from life is produced every 
day and which obtains further and further increase, is 
accomplished through cessation from evil deeds. 


ADHIKARANA VIII 

ITARADHIKARANA 

>rr% g 

Sutra 74. ltatrasydpyevamaileshah pate tu (483) 

In the case even of (meritorious) deeds which are 
other (than sinful), there is in the same manner (non¬ 
attachment as also destruction^: but there is non¬ 
attachment (in the case of deeds helpful to vidya) 
after death. 

It has been stated above that non-attachment and 
destruction of the later and earlier sins are caused by 
vidya . “In the case of other,” that is, meritorious deeds 
also, “ there is the same ”, that is, according to the same 
reasoning, there will be non-attaohment and destruction 
(to them) by vidya , because of (them, i.e., the meritorious 
deeds) being opposed to the results of vidya in common 
(with sinful deeds), and because it is so taught. And the 
teaching is given thus. referring to both sinful and 

meritorious deeds, the passage runs thus : “ All sins (i.e., 

deeds whose effects are opposed to the knowledge of the 
Brahman) turn away from him ” ( Ckhdnd . Up. VIII. 4. 1); 
and there is the passage : “ Then alone, he shakes off his 
good and Jbad karmas 99 ( Kaush . Up. I. 4 )« Inasmuch as 
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it is an undesirable fruit for one who is desirous of 
salvation, even meritorious deeds are denoted by the 
word, ‘sin 1 (or * papman ’). Because meritorious deeds 
are also*recommended by the tidstras, and because also 
their fruits ar« seen desired by some, the Joubt arises 
that they may not be hostile to vidya • to remove this 
doubt, there is extended application (of the reasoning 
under the previous Sutra ). 4 

It may, however, be said that even to a man of 
vidya , rains, food etc. are quite desirable for the purpose 
of accomplishing meditations as associated with the several 
subordinate details of procedure, and it may be asked 
how, owing to their hostility, their destruction is brought 
about (by means of vidya)- To this objection he (i.e., 
the STitrakdra) gives the answer as follows :—“ But after 
death only when the body falls (i.e., with the death of 
the body), their destruction is brought about. Only 
subsequently to the destruction of the body, meritorious 
deeds which are helpful to vidyd and whose fruits are 
directly perceived (i.e., worldly) are destroyed: this is 
the meaning. 


1234. This Sutra ; .s intended 
to show that 'agha' (or sin’) in 
the previous Shtra refers to both 
meritorious and sinful deeds. 
In other words, there are 
destruction and non-attachment 
of earlier and later meritorious 
deeds also. This is because 
meritorious deeds, like sins, 
obstruct the fruit of vidyn t 
which is salvation. Thus the 
reasoning under the previous 
aphorism finds extended appli¬ 
cation here. It is also pointed 
out that Chhnnd Up. (VIII. 4. 1) 


includes meritorious deeds 
also in papman (or sin). For the 
text says that to one who attains 
the Bridge or Support (i.e., 
the Brahman), “ there is no old 
age, no death, no grief, no meri¬ 
torious deed, no sinful deed : 
all sins turn away from him". 
The additional Sutra, in spite of 
the extended application of 
earlier reasoning, is justified on 
the ground that meritorious 
deeds are recommended by tlfe 
scriptures and their results are 
widely desired. 
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ADHIKARANA IX 

A # NARABDHAKaRYaDHIKARANA 

SQlra 75. Anarabdhakarye tva tu purve 

tadavadheh (484) 

It is only the two (i.e., sin and merit) which 
arc earlier (than vidya) and which have not begun to 
produce their fruits (that perish), because they (i.e., 
the kartnas which have begun to yield fruits) last till 
that (i.e., death). 


It has been stated above that non-attachment and 

destruction happen to the good and bad deeds done both 
before and after the origination of the vidya relating to 
the Brahman . The doubt is here raised whether the good 
and bad deed* done before the origination of the vidyd 
relating to the Brahman are destroyed in their entirety, or 
whether it is only such of those deeds as have not yet 
begun to produce their fruits (that are destroyed). In this 
connection, it may be said that they are all (destroyed) in 
their entirety ; because in the passages, “All the sins turn 
away from him*' ( Chhdnd . Up . VIII. 4. 1), and “ Then only 
he shakes off (his) good and bad karmas ” ( Kaush . Up. I. 4), 
mention is made of the (destruction of the) fruits of vidyd 
in their entirety without any distinction whatever; and 
because also the existence of the body subsequent to the 
origination ©f vidya appropriately fits in through the 
influence of the impressed tendencies, as is the case with 
the revolutions of the potter’s wheel (even after the potter 
stops pushing the wheel). 

• If it be so arrived at, it is stated in reply as follows: 
“It is only the two (i.e., sin and merit) which are earlier 
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(than vidya) and which have not begun to produce their 
fruits (that perish).. (Ved. Sut . IV. 1. 15). The good 
and bad deeds, done earlier, that is, before the origination 
of vidyct , and whose effect* have not begun (to 
materialise), that is, which have not begun to produce 
their fruits—(only such deeds) undergo destruction through 
vidya. Why? “Because they last till that;” because in 
the scriptural passage, ** So long as he is not freed (from 
the body), so long there is delay ; then he will be blessed ” 
(Chhdnd. Up. VI. 14. 2), it is declared that the delay is till 
the body is destroyed. Moreover, apart from the divine 
Lord’s pleasure and displeasure, which are respectively 
produced by the meritorious and non-mecttorious deeds, 
there is no sanction for the existence of any impressed 
tendencies that are the cause ©f the existence of the 

body. 1235 


ADHIKARANA X 

AGNIHOTRADHIKARANA 

Sutra 16. Agnihotrddi tu tatkarydyaiva 

taddar&andt (485) 

Agnihotra etc., however, have to be performed 
solely for for producing that effect (i.e., the origi¬ 
nation of vidya), because it is so seen declared in the 
scripture. 

Under the aphorism, 4 ‘In the same manner there is 
non-attachment (as also destruction) even of other (than 


1235. The intention of this has to be exhausted only by 
section is to show that the enjoyment or experience. &.P. 
karma which is prarabdha points out that the prnrabdha- 

which has begun to yield fruits) karma is treated as real by this 
is not destroyed by vidya. It Sutra. 
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sinful deeds)” ( Ved. Sut . IV. L 14), it has been stated that 
there is non-attachment of even good deeds by reason of 
the strength of vidya . Aguihotra and all other daily and 
occasional rituals of one’s own stage of life arefalso good 
deeds in general, and hence there is no attachment of their 
results, arfcl therefore one who does not like (them) need 
not perform them. 

If it be so arrived at, it is stated in reply as follows: 
44 Aguihotra etc., however...” {Ved. Sut. IV. 1. 16). The 
word, * tu' (rendered as ’however’) is for particulari- 
sation from other good deeds. Agnihotra and other 
religious works, which are the duties of the stag«s of life, 
owing to the impossibility of the non-attachment of their 
fruits, have undoubtedly to be performed, and such 
impossibility is due to their being intended for producing 
their own effects. Indeed, the performance of the 
Agnihotra etc., by the wise man, is solely intended for the 
effect known as vidyd. It may be asked how this is made 
out. “ Bacause it is sd seen declared in the scripture.” 
Indeed, it is seen declared in the scripture by means of 
the following and other passages: “The Brahmanas 
desire to know Him by reciting the Vedas> by sacrifices, 
by giving gifts, by religious austerities associated with 
fasting” (Brih- Up. IV. 4- 22), that Agnihotra etc. are 
the means for producing vidyd . Because vidyd , which 
receives excellence through practice every day until 
departure from life, is produced every day, for producing 
that (vidya), even the rituals belonging to the religiously 
sanctioned stages of life have undoubtedly to be 
performed every day. Otherwise, if the rituals of the 
stages of life are not performed, he (who thus fails to 
perform the rituals) will have his mind besmirched, and 
there will be no origination of vidyd at all . 1 236 

1236. To the man of vidyd, The vessel requires frequent 
Agnihotra does not yield Svarga, cleaning, and Agnihotra helps in 
but it is helpful in his practice of cleansing the mind and keeping 
vidya . Bhakti in the mind is it fit for bhakti. 
like water in a clean vessel. 
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It may, however, be objected as follows. If 
Agnthotra and other good deeds are intended to be 
performed for producing vidyd , then the karma anterior 
to the production of vidyd is destroyed as stated in the 
following passages : “ Residing (there in t]je heavenly 

world) as long as (ripened) karmas last ” ( Chhdnd . Up. 
V. 10. 5) and “Having reached the end of (the) karmas 
(done)” (Brih. Up. IV. 4. 6) ; as for the fruits of the 
karmas that have begun to yield their fruits, (only) that 
remains after what has been enjoyed already; and it is 
therefore asked what the purport of the following passage 
is: “ His friends take his good deeds” (?). 1237 To this 
objection, he (i.e., the Sutrakdra) gives the answer thus: 

-iTrfts?qrfrr irfrrrgvpft: 

Sutra 77. Ato nyapi hyekeshamubhayoh (486) 

Other than this (i.e., Agnihotra and such 
rituals), (there are many good deeds) among the two 
(i.e., good deeds done before and after the 
origination of vidyd) ; such is the opinion of some. 

“ Other than this ”, that is, other than Agnihotra and 
other good deeds, which are intended to produce vidyd , 
there is an infinite number of good deeds among the 
meritorious deeds which are dene before and after the 
production of vidyd and whose fruits are obstructed by 
more powerful karmas . These (deeds) are the subject- 
matter of that passage which belongs to some schools: 
4, His sons take their shares (of property), his friends 
take his good deeds” (?). And the scriptural passage 
which speaks of the non-attachment and destruction (of 


1237, ‘ Sampota' in Chhdnd , but only to those which have 

Up. (V. 10. 5) has to be under- begun to yield fruits. In Brih. 

stood as ‘the karmas ’ which Up. (IV. 4. 6), the reference is to 

remain to be enjoyed. The karmas yielding worldly fruite. 

reference is not to all karmas , 



480 


SRI-BHASHYA [Chap. IV , Part / 


earlier and Uter karmas) through vidya is concerned with 
those (deeds). He (i.e., the Sutrakdra) recalls to mind 
the possibility* already mentioned, of obstruction to the 
fruits even of karmas already performed. 

Sutra 18. Vadeva vidyayeii hi (487) 

IndeSd, (that there is obstruction to the fruit of 
good deeds is declared in the scriptural text begin¬ 
ning with); “ That very thing (i.e., the sacrificial 

act) which is done along with meditation...” 

There is the passage: “That very thing (i.e., the 
sacrificial act) which is done along with meditation...that 
certainly is possessed of greater power ” ( Chhand. Up . 
I. 1. 10). From this statement, that the udgitha-vidyd 
has for its fruit the non-obstruction of the fruit of rituals,, 
it is indeed pointed out that there is obstruction even to 
karmas which have been performed. Therefore, the 
passage which is attributed to &atyayana, namely, “His 
friends take his good deeds” (?), has for its object the 
fruits which have been obstructed in regard to karmas 
performed by a man of vidya. 1238 


1238. (i) The performance of 
Agnihotra etc. has keen dealt 
with from other points of view 
under Ved. Sut. (III. 4. 26 & 33). 
A fresh doubt justifies this Sfitra. 
(iijTThe S'&$y5yin text refers to 
good deeds whose fruits have 


not been enjoyed on account of 
powerful obstruction. In the 
case of a man of vidya, these 
are the only good karmas that 
remain after his prarabdha- 
karma is exhausted. See also 
under III. 3. 26. 
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ADHIKARANA XI 

* ITARAKSHAPAN ADHIKARANA 

Sutra 79. Bhogena tvitare kshapayitvathn 

sampadyate (488) 

After exhausting the other two (i.e., the good 
and bad deeds which have begun to yield their 
fruits) through enjoyment, then he attains (the 

Brahman ). 

Ocher than these two, namely, the meritorious deeds 
and the non-meritorious deeds whose non-attachment and 
destruction have been stated above, there are meritorious 
and non-meritorious deeds which have begun to produce 
their fruits; the doubt is raised ^whether they are 
destroyed at the end of the body which produced vidya t 
or whether there is no restriction as to their destruction 
either at the end of that body or at the end of other 
bodies ; (in regard to this doubt) it is urged that, according 
to the passage, “ So long as he is not freed (from the body), 
so long there is delay ” (Chhattd- Up. VI. 14. 2), it is 
stated that it is at the end of the giving up of that body, 
and therefore (those deeds are destroyed) at the end of 
that (body). 

If it be so arrived at, the reply to it is given as 
follows: “After exhausting, however...” (Ved. Sut. 
IV. 1. 19). The word, ‘ tu 1 (rendered as ‘ however is 
intended to set aside the above view. “The other two,” 
that is, the meritorious and non-meritorious deeds which 
have begun t© yield their fruits—after exhausting them 
through the enjoyment of the fruits which were yielded 
by themselves, and after the completion of the enjoyment 
III S.B.—61 
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•f those fruits, the Brahman is attained. And if those 
meritorious and non-meritorious deeds are such as have 
their fruits capable of enjoyment in one body, then at the 
end of that (body) the Brahman is attained ; if their fruit* 
are capable of enjoyment in more than one body, then at 
the end of those (bodies) It (i.e., the Brahman) is attained; 
because the karmas which have begun to yield their fruita 
have to be exhausted solely through enjoyment. 
According to the passage, “So long as he is not freed (from 
the body), so long there is delay ” ([hid.). freedom from* 
those two kinds of karmas (i.e., meritorious and non- 
meritorious) is stated to result through enjoyment, because 
there is no mention of the fixing of any limit as- at the end 
of the body. 

In this very manner, the karmas which have been 
done before the (origination) of the lidya of the 
Brahman , whose fruits have not yet been enjoyed, which 
have not yet begun to yield their fruits, which consist of 
merit and sin, which have been accumulated from 
beginningless time and which are endless in number—are 
destroyed through the greatness of vidya ; and the 
karmas performed subsequent to the production of vidyd 
do not get attached (to the performer). It being so, all (his 
karmas) which are meritorious, the friends of the man of 
vidyU receive, and (his)sins (his) enemies (receive) : thus 
all this is free from fault.1^39 


1239. (i) &.P. points out that 
while texts like Chhand. Up. 
(VI, 14. 2) do not mention either 
thfe body or its end, others like 
VIII. 13, 1 mention the body. 


The term ‘body 1 refers not to 
any particular body, but to 
bodies in general, (ii) The 
last paragraph sums up the 
purport of many sections. 



PART II 


ADHIKARANA I 

VAGADHIKARANA 

SQtra 1 . Vaftmanasi dartiandchchhabddchcha (489) 

Speech (rests) in the mind (at the time of death), 
because it is so seen and because also there are 
scriptural statements to that effect. 

Now he (i.e., the Sutrak&ra) begin* to take up for 
consideration the modes of going (to the Brahman) ©f one 
who practises vidya. At first, it is the departure of the 
*oul (from the body) that is taken up for consideration. 
In this connection it is thus revealed in the scriptures: 
'* Of this person who is dying, my dear child, (his) speech 
rests in the mind, the mind in the prafla (i.e., the 
principal vital air), the prana in the tejas (and other 
elements associated with the self), and the tejas (i.e., the 
elements in their subtle state with the individual self) in the 
Supreme Deity " ( Chhdnd . Up . VI. 8. 6). Here the doubt 
arises whether this scriptural text which speaks of the 
resting of the sense of speech in the mind relates merely 
to the function of speech, or whether it relates to the 
sense of speech itself: that it relates merely to the 
function of the sense of speech is properly arrived at by 
reasoning. Why? Because the mind does not possess the 
character of beimg the material cause of the sense of 
speech, and therefore here the essential nature of the sense 
of speech cannot rest in the mind. As the functions of 
the sense of speech etc. are dependent upon the mind, 
the scriptural text which speaks ©f the resting of the slnse 
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of speech etc., appropriately fits in somehow ®r 

other. 1240 

If it be so arrived at, it is stated in reply as^follows t 
“Speech (rests) in the mind...** ( Ved . Sut. IV. 2. 1). It is 
the essential nature of the sense of speech that rests in the 
mind. Why? “Because it is so seen.” Indeed, even 
when the sense of speech ceases to function, the activity 
©f the mind is perceived. If it he said that this (state of 
affairs) appropriately results even through the association 
of the mere function (of the sense of speech), then he (i.e., 
the Sutrakara) says in reply: “Because there are 
scriptural statements to that effect.“ indeed, the 
scriptural statement which says, “Speech rests in the 
mind" (Ibid.), relates, indeed, to the association of the 
essential nature of the sense of speech with the mind, and 
not merely to the function of the sense of speech. Indeed, 
at that time (i.e., of death), when there is cessation of the 
function ©f the sense of speech, the existence of the sense 
of speech is not ascertained through any other means of 
knowledge, so that it may be said that it is merely its 
function that rests (in the mind). What has been stated 
above to the effect that, because the mind has not the 
character of being the material cause of. the sense of 
speech, the resting of the sense of speech in the mind 
cannot appropriately take place,, that objection has to be 
set aside on the ground that the statement, “ Speech rests 
in the mind u (Ibid), means that the sense of speech is 
associated with the mind, but is not absorbed into it. 


1240, The purvapaksha claims 
to solve the difficulty arising 
from the fact that speech, not 
having the manas as its material 
cause, cannot be absorbed into 
the latter. But the function of 
speech also cannot be absorbed 
int® the manas, which is only an 
instrumental cause of the former. 


Hence the admission that the 
scriptural text "appropriately 
fits in somehow or other'"'. 
As a matter of fact, the purva¬ 
paksha is obliged to give a 
secondary significance to both 
'yak' and ‘sampatti\ while the 
siddhanta gives such signifi¬ 
cance only to the latter. 
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are ere 

Sutra 2 . At a tv a sarvanyanu ( 490 ) 

For*that very reason, all the senses follow (the 
sense of speech). • 

Because the resting of the sense of speech in the mind 
is merely the association of the sense of speech and not 
its absorption (into the latter), for that very reason, the 
scriptural text which speaks of the association of all the 
senses, following the sense of speech, with the mind, 
appropriately fits in, in this regard, as is made clear thus : 
“ Therefore, with his bodily heat subsided, (to attain) 
rebirth, (he, the departing soul) with the senses resting in 
the mind (reaches the prana) ” (Pr. Up . III. 9).I 24 * 

ADHIKARANA II 

manodhikarana 

cr?qR: sm 

Sutra J. Tanmanah prana nttardf ( 491 ) 

That mind (rests) in the prana y because of the 
subsequent passage. 

That mind, that is, the mind which is conjoined with 
all the senses, rests in the prana ; that is, it gets conjoined 
with the pyana ; but it is not the mere function of the 


1241. (i) The existence of the 
sense of speech may not be 
perceived, when it is not 
functioning, But that does not 
mean that it has ceased to exist, 
(ii) Only a part of the Pr. Up. 
text is quoted. The whole of it 
may be thus rendered : "There¬ 
fore (i.e., because the tejas is 


udana), the dying self, with the 
bodily heat subsided, with what¬ 
ever desire it may have, for the 
sake of rebirth in accordance 
therewith, reaches the prana, 
accompanied by the manas with 
which all the senses are asso¬ 
ciated in a particul ar way'*. • 
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mind (that to gets into conjunction with the mind) 
Why? “Because of the subsequent passage”, namely, 
“The mind (rests) in the prana** ( ChhSnd- Up- VL 8. 6), 
which says so* 

• 

There is, however, the additional objection here as 
follows* From the statement, “Indeed, my dear child, the 
mind consists of anna (or the element, earth)” (Ibid- 
VI* 6. 5), it is made out that the mind has anna for its 
material cause; and from the statement, “They(i.e., the 
waters) created anna ** (Ibid- VL 2. 4), it is established 
that anna consists of water ; and from the statement, 
“The prana consists of water” (Ibid- VI. 6. 5), it is 
made out that the prdna has water as its material cause* 
Therefore, in the statement, “The mind rests in the 
prana” (Ibid- VI. 8* 6), by the word, ‘prana*, the water 
which is the material cause of the prana is pointed out; 
then through stating the resting of the mind in that 
(water), the statement relating to (its) association 
appropriately fits in, in the context, as the absorption of 
the mind in its own cause thus takes place indirectly. 

The answer to this objection is given thus: In the 
statement, “Indeed, my dear child, the mind consists of 
anna , the prdna consists of water ” (Ibid- VL 6. 5), what 
is stated is that the nourishment of the mind and the 
prana takes place through anna and water respectively, 
and not that they are the material causes of those two (i.e., 
the mind and the prdna); because the mind is a product 
of the principle of ahankdra , and because also the 
prana is a modification of the spatial ether. Moreover, 
(according to the opponents* view), by means of the word, 
‘ prdna', ‘water* is indicated (only) by way of a secondary 
significance. 1242 

1242. The absorption of the has the earth for its cause 
mind in its own cause in an may be supposed to be 
indirect way is to be understood absorbed into the prana , which 
thus. As the earth is absorbed has water for its cause, 
into water, the mind which 
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ADHIKARANA III 

adhyakshadhikarana 

Sutra 4 ■ So*dhyakshe tadupagamadtbhyah (492) 

It (i.e., the prana) (rests) in the lord (of the 
senses) (i.e., with the individual self), because it 
(i.e., the prana ) goes near it and does such other 
things (at the time of death). 

Just as, according to the statement, “ Speech rests in 
the mind, the mind in the prana ” ( Chh<*nd . Up . VI. 8. 6), 
only in the mind and the prana there is resting of speech 
and the mind respectively ; similarly, according to the 
statement, “The prana (rests) lu the tejas ’* ( Ibid •), the 
prdiia rests only in the tejas . 

If it be so arrived at, it is replied as follows: “It 
(rests) in the lord (of the senses) ” ( Ved. Sut. IV. 2. 4). It, 
the prana , rests in the lord, that is, in the individual self 
who is the lord of the senses. Why? “Because it (i.e., 
the prana) goes near it and does such other things.” 
That th e prana, indeed, goes near the individual self (at 
#ie time of death) is stated in the following scriptural 
passage: “In this very manner, at the time of death, 
all the pranas go to the individual self ” ( Brih . Up . 
IV. 3. 38). Again, the departure from the body of the 
prana along with the individual self is declared in the 
foltafwing scriptural passage: “The prana (or the 
principal vital air) departs from the body following that 
departing (self) ” (ibid. IV. 4. 2). Its existence in a place 
along with the individual self is again declared in the 
following scriptural passage: “After the departure of 
whom (from this body) shall I (the self) depart? By tjie 
stay of whom shall I remain ? ” (Pr. Up. VI. 3). 
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In this manner, after conjunction with the individual 
self, along with that (self), its (i.e., ©f the prana) 
association with the tejas is here stated in the passage, 
“The prana (rests) in the tejas" ( Chhdnd . UpTW 1. 8. 6). 
For instancg, even when the river, Yamuna, after uniting 
with the river, Ganga, moves towards the sea, the 
expression, * Yamuna moves towards the sea/ involves no 
contradiction : similar is the case here.*243 

ADHIKARAN^ IV 

BHOTADHIKARANA 

Sutra 5* BhTtteshn tachchhruteh (493) 

In the elements (the prana rests), because it is 
so declared in the scriptures. 

In the passage, “The prana rests in the tejas" 
{Chhand* Up . VI. 8. 6), the association of the pydna with 
the individual self was stated. Here the doubt is whether 
this association is with the tejas merely, or with all the 
elements combined together ; here it may be said thgt it is 
with the tejas merely, because the scripture speaks of the 
tejas merely. 

If it be so arrived at, it is stated in reply as follows :— 
“In the elements'’ ( Ved . But. IV. 2. 5). It (i.e., the prana) 
rests in the elements. Why? “Because it is so declared 
in the scriptures." Because it is declared in the scriptures 
that the individual self in motion consists of all the 

1243. (i) The ' other things 1 S'ankara has under the next 
mentioned in the Sutra are the aphorism the illustration of a 
departure from the body and man proceeding from Srighna 
co-existence in a particular to Pataliputra and passing 
place. (iij Corresponding to Mathura on the way. 
the Ganga-Yamuns example, 
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TRIPARTITION* 


4S9 


elements, as in the following passage: “It consists of 
(i.e., is associated with) the earth, of the element of 
water,.of the element of tejas ” (BriJi. Up. IV. 4. 5). 

It may however be said that, even if there be 
association in order with each of the element*, the tejas 
etc., the scriptural text beginning with, “ It consists of the 
earth” (ibid), will appropriately fit in, in the context. 
To this objection, he (i.e., the Sutraka r a) gives the 
answer thus : 

WfciTq; % 

Sutra 6 N aikasmin dar$ayato hi ( 494 ) 

Not with each (element) separately (is there any 
association of the prana ); indeed, the two (i.e., the 
Sritti and the Smriti) show it. 

“Not with each separately,” because each one 
separately is incapable of producing any effect. Indeed, 
both the Sruti and the Smriti show this incapability. In 
the (scriptural) passage, “ Entering (the elements ®f tejas, 
water and earth) as this individual self, which is Myself, 
I evolve the differentiation of name and form ; I will 
make each of these tripartite, tripartite” (Chhdnd.Up. 
VI. 3. 2), for inducing the capability to differentiate names 
and forms tripartition is taught. (There is also the 
following Smriti passage here): “Then they (i.e., the 
constituent elements), possessing varied powers (or 
properties), were, while separate, wholly unable to 
create beings, without (themselves) having been thrown 
together. Having secured combination with one another 

and abiding in one another,.they (i.e., the elements), 

beginning with the (universal) principle of mahat and 
ending with the particular principle (of the earth), 
have gone to make up the the eggshaped universe indeed” 
( V . P. I. 2. 52-54). Therefore, in the passage, “The 
prana (rests) in the tejas ” (Chh^nd. Up. VI. 8. 6), it is 
III S.B.—62 
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the tejas a* combined with the other elements that is 
denoted by the word, ‘tejas’. Therefore, the resting 
(of the prSifa) happens only in the elements. l ^44 

ADHIKARANA V 

asrityupakramadhikarana 

Sutra 7. Scimana chasT it yap ctkr a mad i mT it at i*a in 

chanupashya (495) 

It (i.e., the mode of departure of the soul from 
the body) is the same (in the case of both the men 
of vidya and others) up to and before the commence¬ 
ment of the path ; the immortality (of the man of 
vidya ) (is obtained) indeed, without burning (the 
connection with the body). 

The consideration taken up here is whether this 
departure (of the self) from the body at the time of death 
is the same both in the case of the man of vidya and in 
the case of one who has no vidya, or whether it relates 
only to the man without vidya. That it relates only to the 
man without vidya is properly arrived at by reasoning. 
Why? Because here in this world itself the man of vidyd 
is declared to have immortality and hence in his case there 
can be no departure (of the self) from the body at the time 
of death. Indeed, the man of vidya is declared in the 
scripture to have immortality even in this world itself as 
in the following passage : “ When all those desires which 
exist in the heart subside, then the mortal becomes 
immortal and enjoys the Brahman here ,? (Brih> Up. IV. 4. 7). 


1244. About tripartition and see Note 166 (Vol, I) and Note 
the combination of the five 1046 (VoL III), 
elements among one another, 
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If it be so arrived at, it is stated in reply as follows : 
“ It is the same up to and before the commencement of 
the path ” (Ved. Sut . IV. 2. 7). The departure (of the self) 
from the body at the time of death is the same even in 
the case of the man of vidya (as it is in th% ease ©f the 
man without vidya) up to the commencement of dsfitiy 
that is, up to the commencement of the path: the 
meaning is that it is before (the final) entering (of the self) 
into the blood-vessels. Indeed, in the case of the man of 
vidya , the movement (of the self) out of the body is 
declared in the scripture to take place through a particular 
blood-vessel, as in the following passage : ‘‘There are a 
hundred and one blood-vessels ®f the heart; of these one 
has come out to the head * going up through that, one 
attains immortality ; others spreading in all directions are 
for departure from the body (without the attainment of 
immortality)” ( Chlidttd . Up. VIII. 6. 6). In this manner, 
there is the scriptural declaration of the movement (of the 
self) through a particular blood-vessel, and hence the 
departure (of the self) from the body at the time of death 
is unavoidable even in the case of the man of vidya ; and 
about this departure from the body, there is no declaration 
of difference (in the case of the men of vidya and others) 
before the entrance (of the self) into the blood-vessels ; 
hence it is the same in the ease of the man of vidya and 
the man without vidya. At the time ©f entering that, 
distinction is declared in the scripture : “This individual 
self departs (at the time of death from the body) with the 
help of this light (i.e., the lighted edge of the heart) 
through the eye, or through the head, or through other 
parts of the body ” ( Brih . Up. IV. 4. 2). Because it (i.e., 
this passage) has to have oneness of meaning with the 
scriptural passage beginning with, “There are a hundred 
and one blood-vessels” (Chhdnd* Up. VIII. 6. 5), the 
departure (of the self) from the body at the time of death 
through the head relates to the man of vidya ; others (i.e., 
other ways of departure) relate to the man without 
vidyd. 
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What has been stated above to the effect that it is 
declared in the scripture that the man of vidya has 
immortality here in this world itself—to this the reply is 
given thus: “The immortality (of the man *o( vidyd) 
(is obtained), indeed, without burning” (Ved . Sut. IV. 2.7). 
The word, 4 cha 9 (rendered as ‘indeed’), is used to denote 
emphasis. Without burning, that is, without at all 
burning the connection with the body and the senses etc., 
that immortality — which consists of the non-attachment 
and destruction of the later and earlier sins—is attained : 
that is stated in the scriptural passage beginning with, 
“When all those desires which exist in the heart subside...” 
(Brih- Up. IV. 4. 7) : this is the meaning. And the 
statement, “He enjoys the Brahman here” (ibid), is 
concerned whh that experience of t-he Brahman which is 
obtained at the time of meditation; that is the idea here.I 245 

Sutra 8. Taddpitessamsdravyapadeidt (496) 

That (immortality of the man of vidya) (must be 
understood as stated above), because up to the 
attainment of the Brahman, samsara (or connection 
with the body) is taught to exist. 

“That”, namely, immortality, has necessarily to be 
understood as belonging to him whose connection with 
the body has not been burnt up. Why ? “ Because, up to 
the attainment of the Brahman , samsdra is taught to 


1245. The phrvapaksha here 
appears to be set up by the 
Advaitin who believes in jivan- 
mukti (or emancipation even 
during life) amd denies that the 
attainment of the Nirguna- 
kyrahman (or the Brahman 
without attributes) requires 
departure from the body. 


s'ahkara explains this Sutra as 
being concerned with one who 
meditates on the Saguna- 
brahman (dr the Brahman with 
attributes). His utkranti is 
similar to that of the man without 
vidya up fo the entrance into 
the blood-vessels. 
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exist” ( Ved . Swf. IV. 2. 8). ' Apiti' means ‘union’, that 

is, the attainment of the Brahman; and he (the 
Sutrakdra) says later on that this (attainment) happens 
after goiftg to a particular place through the path beginning 
with light. Satnsfira , having the characteristic of 
connection with the body, is indeed taught to continue 
until the attainment of that condition, as in the following 
passages : “ So long as he is not freed (from the body), so 
long there is delay; then he will be blessed” 

( Chhdnd, Up, VI. 14. 2); “ Shaking off sin, just as a horse 
shakes off (dead) hair, and being freed like the moon 
from the mouth of Rahu (i.e., from an eclipse), I 
shake off the body, and then, I, the well-blessed 
individual self, attain the eternal world of the Brahman ” 
(Ibid. VIII. 13. 1). 

srerroTrna 

Sutra 9. Sukshmam pramanataticha 

tathopalabdheh (497) 

Because also the subtle (body) (accompanies the 
departing self), for it is so known through 
authoritative means of knowledge. 

For this reason also, the bondage of even the man of 
vidyd is not burnt un here; that is, because the subtle 
body continues to follow (him). How is this made out ? 
“ Because it is so known through authoritative means of 
knowledge”. Indeed, from the following dialogue, 
“ One should speak to him ” ( Kaush . Up, I. 3), and “ One 
should speak the truth ” (?), which the man of vidy® who 
moves through the path of the gods has with the moon-god, 
the existence of a body for the man of vidyd is made out. 
Therefore, the subtle body continues to follow him. For 
which reason also, his connection with the body is act 
burnt up. 
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Sfitra 10 . Nopatnardenatah (438) 

For this reason, not through the destruction (of 
the body) (does he attain this immortality). 


The passage, “ When all the desires which exist in 
the heart subside, then the mortal becomes immortal and 
enjoys the Brahman here” (Brih. Up. IV. 4. 7), hence 
does not speak of immortality as arising out of the 
destruction of the connection with the body.1246 


Sutra 77* Asyaiva chopapattcrushmd (499) 

Because also this (i.e., continued connection with 
the subtle body) is appropriate, there is heat (in 
some parts of the body of the dying man of vidya)• 

Because this, that is, because the subtle body 
appropriately does exist in some place, before the death 
of the man of vidyQ who has begun to die, heat is 
discerned in the gross body as existing somewhere. And 
this heat does not belong solely to the gross body, because 
elsewhere (i.e., in other parts of the gross body) it is not 
perceived ; and therefore it is made out that the perception 

t 


1246. Sutra 10 is explained 
by Ramanuja as directed against 
jtvanmukti. S.P. recalls the 
reasons against it: (i) scriptural 
injunctions enjoining meditation 
tjjl death; (ii) scriptural 
passages describing the depar¬ 
ture of the self of the man with 
vidy.t, through a particular 


blood-vessel, those which des¬ 
cribe the path of the gods, and 
those which speak of the attain¬ 
ment of the Brahman in Heaven ; 

(iii) opposition to experience ; 

(iv) denial by Ap. Dh . (II. 21. 
13-17). See also Vol. I, pp. 271- 
213. 
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•f heat in some part (of the gross body) is dependent 
upon the departure of the subtle body of the man of 
vidya^ 47 

• 

Therefore, it has been well said that, up to the 
commencement of the path, the departure ^of the self) 
from the body at the time of death is the same even with 
the man of vidya (as it is with the man without 
vidya). 

Again, the doubt is raised that, in regard to the man 
of vidya , there is no departure of the soul from the body 
at the time of his death, and it is then set aside. 


Sutra 12 . Pratishedaditichenna iartrat 

spashto hyeke sham ( 50 ^) 

If it be said that it (i.e., the departure of the 
self from the body of the man of vidya) is negatived 
(in the scriptures), it is not so; because (the non¬ 
separation of the pranas) from the embodied self (is 
alone stated in the context); indeed, this is clear, 
according to some. 

What has been stated above to the effect that, even in 
the case of the man of vidyd y the departure of his soul at 
the time of death is the same (as it is in the case of the 
man without vidya )—that is not appropriate, because the 
departure of the soul from the body at the time of death 
is negatived in the case of the man of vidya . 


1247. In the gross body the subtle body being present 
heat is uniformly distributed. there, having drawn into itself 
At the time of death it is felt only all the heat the self w^s 
in some part of the body. This previously radiating throughout 
is presumed to be due to the the body. (S.P.) 
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(The context here) opens with the passage : “ He (i.e., 
the departing individual self), taking with him these bright 
things (i.e., the senses), leaves the heart” (Erik- Up . 
IV. 4. 1); then in the passage, “ With the htlff of that 
light (i.e., the lighted edge of the heart), this individual 
self dtparts*(at the time of death from the body)... ; the 
prdn# (or the principal vital air) departs from the body, 
following that departing self” (ibid. IV. 4. 2), the mode 
of departure from the body of the self of the man without 
vidyd is given ; then in the passage, “ He takes up another 
newer and more auspicious form ” (ibid. IV. 4. 4), the 
acquiring of another body (by the self) is stated ; then 
with the passage, “ Whatever little (karma) he does, 
having reached the end of the (same) karma, he comes 
back to this world from that world tor doing karma ; 
thus indeed is the person who has desires ” (Ibid. IV. 4. 6), 
the subject relating to the man without vidyd is 
concluded : then in the passage, “ Now, he who does 
not desire (is dealt with); he who is without desires, 
whose desires have left him, who has had his desires 
fulfilled, whose (sole) desire is the Self—his pranas do 
not depart at the time of death; being the Brahman 
Himself, he attains the Brahman ” ( Ibid .), the departure 
of the soul from the body at the time of death is negatived 
in the case of the man of vidyd . 

In the same manner, in the earlier part of the context, 
in connection with the questions of Artabhaga also, the 
denial of the departure of the soul from the body at the 
time of death of the man of vidyd is seen. In the 
passage, “He again conquers death” (Ibid. III. 2. 10), 
the man of vidyd is introduced ; then he (i.e., 
Yajnavalkya) is thus questioned: “He (i.e., Artabhaga) 
asked: ‘ O Yajnavalkya, when this person dies, do his 
pranas rise up from the body, or not ? (ibid. III. 2. 11) ; 
it is then concluded, “‘No’, said Yajnavalkya, ‘they are 
absorbed here itself, he swells,...he becomes bloated (with 
air) and he lies down dead” (ibid.). Therefore, the man 
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of vidya attains immortality here (in this world) 

itself. 1248 


If it fee said so, it is replied that it is not right to say 
so. Indeed, here the departure of the pranas from the 
embodied, that is, from the individual self, ft negatived, 
but net from the body. By the word, 'tat' (or ‘he 1 in 
1 him ') in the passage, “ Of him the pranas do not depart 
at the time of death ’* ( Ibid . IV. 4. 6.), the individual self, 
who is the subject-matter in the passage, “Now he who does 
not desire” (lbid.)> is referred to, but not the body which 
is not made mention of. By * tasya ’ (or ‘offum’), which 
is in the genitive case, the embodied self may be said to be 
pointed out as being connected with the pranas, but not as 
the thing from which there is departure at the time of death. 
And it may be said that it is the body from which there 
is departure at the time of death. It is not so. If there be 
any need for a thing from which there is departure, 
inasmuch as the individual self itself which is mentioned 
as being related to the pranas is in closer proximity (to the 
context) than the body which is not made mention of, 
that self itself may be accepted as being the thing from 
which the departure proceeds. 

Moreover, in regard to the pranas which are well 
known only as being related to the individual self, no 
purpose is served in mentioning the relation to that (self), 
and therefore it is definitely determined that the ablative 
itself is particularised by the genitive which denotes 
relations in general : as in the statement, “Of the actor, 
he hears” (which means “He hears from the actor”). 


1248. Brih. Up. (IV. 4. 2) was 
interpreted under Sutra 7 as 
having oneness of meaning with 
a Chhandogya text, and hence 
as referring both to the man of 
vidya and the man without 
vidya. Now it is suggested that 
even the departure of the self 
through the head relates to the 

III S.B.—63 


man without vidya.: he who 
meditates with a view to reach 
the world of Hiranyagarbha (or 
Brahma) departs' that way. 
Moreover, there is the denial 
of the uikranti of the man of 
vidya in the teaching given to 
Artabhaga. This is the purv S- 
paksha here. 
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And here there is no matter for controversy. Indeed, 
‘‘this is clear according to some”; that is, in the 
scriptures of the Mddhyandinas , the individual self itself 
is the thing from which the separation of the pranas takes 
place, as in the following passage: “He who is without 
desires, vflhose desires have left him, who has had his 
desires fulfilled, whose (sole) desire is the Self—from him 
the prdnas do not depart at the time of death” (Mddh. 
BTih> Up . IV. 4. 6). 

If it be said, there being no possibility of the 

departure of the pranas from the embodied self, it is not 
appropriate to speak of the negation of that (departure), 
it is replied that it is not right to say so. It may be said 

that in the passage, “So long there is delay for him” 

(Chhand. Up . VI. 14. 2), there is the statement of the 
attainment of the Brahman by the man of vidyd at the 
time of departure from the body and hence it leads to the 
separation of the prdnas also at that time (of death) from 
the embodied self with vidyd ; and therefore the 

attainment of the Brahman through the path of the gods 
does not appropriately take place. (But) in the passage, “His 
prdnas do not depart at the time of death” (Brih.Up. 
IV. 4. 6), what is stated is this : before the attainment of 
the Brahman through the path of the gods, the prdnas 
are not separated even from the individual self with 
vidyd .1249 

If the questions of Artabhaga also relate to the man 
with vidyd , then this, indeed, is the solution. But they 


1249. The Brih. Up. text is 
interpreted by the purva- 
paksh a as ■ relating to the 
attainment of mukti resulting 
from the realisation of the 
Nirguna-brahman (or the Abso¬ 
lute without attributes). ‘Tasya' 
in the genitive case is taken in 
ablative sense, and to refer to 
the body which is not mentioned 


in the context. But Ramanuja, 
while retaining the ablative 
sense, makes it refer to the 
individual self mentioned 
earlier in the text. In regard to 
this self, love of the Atman has 
destroyed existing desires and 
prevented new ones from rising 
up. 
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relate to the man without vidya , because there in the 
questions and answers no scope for (discussion about) the 
vidya relating to the Brahman is seen. Indeed, there (in 
the context) these are the topics dealt with by way of 
answers preceded by questions in eacl^ case: the 
characteritics of the senses and their objects (described) in 
the form of vessels and their contents, waters being the 
food of fire, the dying individual self not giving up the 
pranas , the continuance of the dead man’s fame expressed 
through his name, and his attainment of a condition 
suited to his merit and sin ; and there in the passage, 
“He again conquers death” (76uJ. III. 2. 10), it is stated 
that through the knowledge of water being the food of fire 
the conquest of fire itself is the conquest of death. There¬ 
fore, here there is no scope for reference to the man with 
vidya.^ 50 But, as regards the man without vidyQ t the 
statement of there being no departure of the pranas at the 
time of death declares this : the pranas do not leave him 
as the gross body does ; on the other hand, embracing the 
individual self like the subtle elements, they go with him ; 
thus it is all faultless. 


srot * 

Sutra 13• Smaryate cha (SOI) 

It is said by the Smriti also. 

The Smriti also speaks of the departure (of the self) 
at the time of death from the body of even the man of 
vidya through the blood vessel in the head, as in the 
passage: “ Among those (blood-vessels) one stands 

above; one (who departs by it) pierces the sun’s orb and, 


1350. Rahgaramanuja in the 
commentary on the Artabhaga 
section suggests that by water 
its presiding deity, Narayana, 
can also be meant, especially 
as Artabhaga has asked the 


question, " Who is that deity 
whose food is Death?" It is 
because of this implication that 
the section can also be looked 
upon as dealing with the vidya 
of the Brahman. 
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transcending the world of (the four-faced creator) 
Brahma, goes to the highest goal” ( Ya j n y aval k y a - 
Smfiti, III. 167).1251 


ADHIKARANA VI 

PARASAMPATTYABHIKARANA 

crrfji bis 

Sutra 14> Tctni pare tathd hyaha (502) 

Those (elements) (are absorbed) into the 
Supreme Being, and indeed, the scripture says so. 

It has been stated above that at the time of departure 
from the body at the time of death, the individual self, 
who is the lord of the senses, having become united with 
the group of the senses and having become united with 
the pranas, becomes associated with the subtle elements, 
the tejas and others. The doubt that this association 
does not happen to the man of vidyd has also been set 
aside (in Ved* Sut . IV. 2. 7-13). The doubt here is 
whether those subtle elements which are associated with the 
individual self proceed to get their own results according 
to the karma and according to the vidyd (of the 
meditator), or whether they get associated with the 
Supreme Self; here it may be said that in the stage 
intermediate to attaining the Supreme Self, no .results 
consisting of the enjoyment of pleasure and pain are seen, 
and that therefore they proceed (to get their results) 


1251. The previous verse in the quoted verse can also be 
the Srnriti refers to countless translated thus : " Among those 
‘ rays ' * of the individual self (rays) one stands above ; which 
which remains like a light in the (remains) piercing the crb of 
heajjt. The Mitakshara suggests the sun and transcending the 
that the ‘ rays 1 may mean world of Brahma: by it one 
' blood-vessels ’ also. Anyhow reaches the highest goal 
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according to the karma as well as according to the vidya 
(of the worshipper). 

If it* be so arrived at, the reply to it is given as 
follows:—“Those (elements) (are absorbed) into the 
Supreme Being” Why? “Indeed, the scripture says so”, 
as in the following passage: “ The tejas (i.e., the elements 
in their subtle state along with the individual self) rests in 
the Supreme Deity” (Chhand- Up. VI. 8. 6). The 
meaning is that just as the scripture says, in accordance 
therewith, results have to be assumed. Just as .in the 
conditions of dreamless sleep and universal dissolution 
there is rest (for the individual self) from the exhaustion 
brought about by the enjoyment of pleasure and pain, the 
case here also is similar 1 ^ 


ADHIKARANA VII 

AVIBHAGADHIKARANA 

Sutra 7 5* Avibhago vachanat (503) 

There is non-differentiation (when the 
individual self rests in the Supreme Self at the time 
of death) because there are scriptural statements to 
that effect. 


The consideration here 
(of the individual self) in the 


1252. The jiva with the 
senses and the subtle elements 
rests in the Supreme Self for a 
moment to recover from the 
agony and travails of death. 
This association with the Lord 
is different from what takes 
place in deep sleep or in pralaya 


taken is whether this resting 
Supreme Self (at the time of 


or in moksha . The resting in 
the Lord during deep sleep is 
compared by the 4 .P. with a 
man, heavily laden, seeking 
some relief by leaning against % 
stick, while during pralaya the 
self is like a man who has 
thrown off his load. 
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death) ha* the character of resolution into the cause as is 
the case with the absorption into the prakriti (of the 
world at the time of universal dissolution), or whether it 
has the character of non-differentiation as is # the case 
where it i# stated, “Speech (rests) in the mind’ 1 
(Chh&nd. Up. VI. 8. 6). Here it may be said that, as the 
Supreme Self is the cause of all things, it has the character 
of resolution into the cause. 

If it be so arrived at, the reply is thus given: 
“There is non-differentiation” (Ved* Sut. IV. 2. 15). 
There is no separate existence: the meaning is that there 
is such an association as does not allow separate discussion 
or dealing (in regard to those associated). Why? 
“Because there are scriptural statements to that effect.” 
Because, even in the passage, “The tejas (rests) in the 
Supreme Deity” (ibid>), the word, ‘ rests has to be 
taken from the passage, “Speech rests in the mind” 
(ibid.), and because that word denotes a particular kind 
of association ; and because in regard to a word which is 
taken over from another place there is no authority to 
indicate any change in its denotation, because at the time 
of the departure (of the individual self) from the body 
there is no useful purpose served by resolution into the 
cause, and because also there is no statement relating to 
the creation again of the avycikta and other such 
things. 


ADIIIKARANA VIII 

* 

TADOKO’DHIKARANAM 

•Sutra 16* Tadoko grajvalanam tcitprakaditadvdro 

vidya samar thy&t-tachchhesha gatyanusmriti- 
yogdchcha hdrdanugTihUati atadhikaya (504) 



Adhik. VIII , SUt. 16] DEPARTURE OF ‘V1DVAN’ 5*03 

Through the power of vidya ancPfhrouglr the 
meditation on the path (of the departing self) which 
is its requisite, he is blessed by Him wlib is within 
the h^art; his abode has its edges made radiant; 
and having its doors lighted up by tfim, he starts 
out through the blood-vessel above the hundredth. 

In this manner it has been stated that, up to the 
commencement of the path, the mode of departure from 
the body is of the same character in the case of both the 
man with vidya and the man without vidya . Now, the 
distinctive feature of the man with vidya is explained. In 
regard to this, it is declared in the scriptures: “There 
are a hundred and one (important) blood-vessels of the 
heart; of these, one has come out to the head ; going up 
through that, one attains immortality; others spreading 
in all directions are for departure from the body*' 
( Chhand. Up. VIII. 6. 6). Here the doubt arises whether 
it is appropriate to have this rule to the effect that the 
movement of the man of vidya takes place only through 
this blood-vessel of the head which is above the hundredth 
and that the movement of the man without vidya takes 
place only through other blood-vessels. What is it that is 
properly arrived at through reasoning? No (such) rule can 
appropriately exist. Why? Because, the blood-vessels 
being numerous and being very subtle, they are difficult 
to discriminate, it (i.e., the hundred and first blood¬ 
vessel) is incapable of acceptance and use by the 
(departing) person. The passage, “Going up through 
that, one attains immortality; others spreading in all 
directions are for departure from the body*' (ibid.), 
refers (merely) to the otherwise established chance 
departure (of the soul from the body through any blood¬ 
vessel at the time of death); this is properly arrived at by 
reasoning. 

If it be so arrived at, we reply thus: “Through the 
blood-vessel above the hundredth M . The man of vidya 
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departs from the body solely through the blood-vessel 
which is above the hundredth and which leads to the head; 
and this (blood-vessel) is not difficult for man of vidyd to 
distinguish. Indeed, through the power of thf vidyd, 
which is excessively dear as forming the worship of the 
Supreme Parson and through having repeated recollections 
of the path which is excessively dear to the individual self 
as being a requisite of the vidyd , the Supreme Person, 
who is seated in the heart, is pleased ; and by Him, indeed, 
the man of vidyd is favoured ; and then his abode, 
that is, that residence of the individual self which is the 
heart, has its edges made radiant; that at whose edge 
there is radiance, it is this thing which has its edges made 
radiant ; having the doors (of his abode) lighted up by 
the Supreme Person, the man of vidyd distinguishes that 
blood-vessel; therefore through that blood-vessel the 
movement of the man of vidyd appropriately takes 

place. 1 253 


ADHIKARANA IX 

RA3MYANUSARADHIKARANA 

Sotra 77. Ratiinyanusdri (505) 

He (certainly) follows the rays of the sun. 

The man of vidyd goes out of the heart through the 
hundred and first blood-vessel, which leads to the head, 
and it is declared in the scripture in relation to him that 
the movement is towards the sun's orb, following the 
sun’s rays, as in the following passage —“Now, when he 
goes out of this body, then through those very rays (of 
the sun), he goes up” (Chhdnd. Up. VIII. 6. 5). Now 

• 1253. The scriptural text on which the conclusion is based 
here is B r ih. Up. (IV. 4. 2) quoted under Ved. Slit. (IV. 2. 12). 
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the consideration here is whether or not there is a 
restriction of movement to the effect that it should only 
follow the rays : here it may be said that, inasmuch as in 
the cas^of the man of vidya who dies during the night it 
is not possible to follow the sun's rays, there is n© such 
restriction. The (scriptural) statement, however, relates 
to a few cases (only). 

If it be so arrived at, the reply is given thus : “He 
(certainly) follows the rays of the sun”. The man of vtdyS 
goes up only by following the rays of the sun. Why? 
Because it is emphatically affirmed to be so by the sentence, 
“Then (he goes up) through those very rays (of the sun) 1 '. 
(Chhand * Up, VIII. 6. 5). If it were to relate only to a 
few cases, the word, c very \ would become meaningless. 

What has been stated above to the effect that, in the 
case of one who dies during the night, there being no rays 
of the sun, movement following the rays of the sun cannot 
appropriately take place—that is not right. Even during 
the night the act of following the rays of the sun comes to 
pass. Indeed, during the summer season, even during 
the night, through the experience of heat, the very 
existence of the rays of the sun is seen. But during the 
winter months (lit. the hematitex season etc,), owing to its 
being overpowered by snow, there is no experience of 
heat as during a cloudy day. * ' ^ 

In the scripture also it is stated that between the 
blood-vessels and the rays (of the sun) there is mutual 
relationship, as in the following passage: “Just as a great 
road spreads out and reaches two villages, this and that, 
these rays of the sun go to both the worlds, this and that; 
they are spread out from yonder sun, they are connected 
with these blood-vessels ; they are spread out from these 
blood-vessels, they are connected with the sun yonder” 
(ChhSnd . Up, VIII. 6. 2). Thus, even during the night 
there are the rays of the sun; therefore even as regards 
the men of vidya who die at night, the attainment of the 
III S.B.—64 
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Brahman i* undoubtedly effected only through following 
the rays of the syn. 1 ?^ 

APHIK ARANA X 

9 

NlgSRHIKARA^A 


f^fRpF ^fgr qfT^vrrf^wrpf^fer =sr 

iotr* i §• $iii n&ti chenna sambandhasya 

y&Vtt44$h(il>b(<vitv<i<Icfcii'$ay(i1i cha (666) 

If it be said that it (J.c., the attainment of the 
Brahman) cannot be (for one who dies) at night, it is 
not so; because contact (with karmay) lasts (only) 
up to the end of the body ; the scripture also 

declares it so< 

Now, that which "is taken up for consideration i» this, 
whether or not in the esse of the man of vidyd who has 
died at night, there is the attainment of the Brahman’ No 
doubt, owing to the existence of the sun's rays at night, 
his moving up, following the rays of the sun, can take 
place even at night. Nevertheless, inasmuch a* death at 
night is considered undesirable in the ISstras, that 
attainment .of the Brahman which has the characteristics 
of the highest object of human pursuit does net accrue to 
one who dies at night, In the idstrait death during the 
day-time is praised (and) death during the night is 
contrariwise, as in the passage: “Day-time, the bright fort¬ 
night and the northern course of the sun itself, these are 
praiseworthy for those who are to die; a!! the times 
contrary to these are undesirable” (?), Let it he that 
death during day-time and death at night are praiseworthy 

1354, (i) It is assumed for the (ii) Compare Chhiind. Up. (V2II. 
purposes of this section that the 6,2) quoted here with Yajila- 
men of Wd/,? dying at night also vslkyasm riti (III. 167) quoted 
attain salvation. The assumption under Sutra 13, 
is proved in the next section. 
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and contrariwise respectively because they lead to the 
highest and the lowest destiny respectively ; hence it may 
be said that death at night leads to the lowest destiny and 
does nof therefore lead to the attainment of the Brahman . 

If so, it is replied that it is not riglit to say so, 
because the contact of the man of vidyd with karmas 
lasts up to the end of the body. What is said is this. In 
regard to the man of vidyd , even though he may die at 
night, the attainment of the Brahman is undoubtedly 
established, because there is destruction through mere 
contact with vidyd of all the karmas which lead to the 
lowest place and have not yet begun to yield their fruits ; 
because there is non-attachment of the later karmas ; and 
because the karma which has begun to yield its fruits lasts 
up to the end of the ultimate body ; and thus there is no 
cause for bondage subsisting. And the scripture declares 
it so: “ So long as he is not freed (from the body), so 
long there is delay t then he will be blessed ” 
(Chhdnd. Up . VI. 14. 2). The passage beginning with 
“Day-time, the bright fornight...” (?) relates to the man 
without vidyd 12 55 

ADHIKARANA XI 

dakshiisayanadhikarai^a 

Sutra 19• AtaSchayanepi dakshiQe (507) 

For that very reason (there is attainment of the 
Brahman for the man of vidya who dies) even during 
the southern course of the sun. 

1255. The point of the argu- rabdha-karma of the man of 
ment is that bondage cannot vidya is exhausted, he dies, 
continue, when karma, its cause, leaving no cause for the continu- 
has been destroyed and ance of bondage, 
exhausted, When the pro .- 
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That reason which was given in regard to the 
attainment of the Brahman by the man of vidyd who dies 
even at night,—on account of that very same reason, 
attainment of the Brahman is accomplished evjn for one 
who has died during the southern progress of the sun. 

• 

There is, however, an additional doubt. It is to this 
effect. Because in the passage, “ Now he who dies during 
the southern course ©f the sun, he attains the glory of the 
manes and experiences intimate union with the moon- 
god M (M. tf*r.XXV.-l) f one who dies during the 
southern course of the sun is spoken of as attaining the 
moon; because also in the passages, “In regard to them 
(i.e., those who perform rituals to get fruits) when it (i.e., 
their karma) gets exhausted. 99 (Bfih. Up . VI. 2. 16) and 
“They (i.e., those who go up by the path of the manes) 
return to this same path again” ( Chhdnd . Up . V. 10, 2), 
those who have attained the moon are stated to return (to 
this world) ; and because Bhishma and others who were 
devoted to the vidy'd relating to the Brahman , are seen to 
have waited for the return of the northern course of the 
*un (for dying then),—the attainment of the Brahman can 
not be won by one who has died during the southern 
course of the sun. 

But the answer to this objection is as follows. Only 
for those who are without vidyd and who attain the moon 
through the path of the manes, there is return to the 
world ; but as regards the man of vidyd r even though he 
may have attained the moon, there is the supplementary 
passage, “ From there (i.e., from the sun and the moon) 
he attains the glory of the Brahman ’* (A/. Ndr . XXV. 1), 
from which it is made out that when he who desires to 
reach the Brahman dies during the southern course of the 
sun, his attaining the moon merely leads to his taking rest 
(on the way). Even in the absence of such a supplement¬ 
ary passage, owing to the above-mentioned absence 
of^tny cause for bondage, in the case of the man of vidyd y 
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even though he may have attained the moon, the 
attainment of the Brahman is difficult to avoid. In the 
case of Bhishma and others who could die at their choice 
owing teethe strength of their yoga , such conduct on their 
part is intended to demonstrate the praiseworthiness of the 
northern course of the sun for the purpose or propagating 

dharma^ZSS 

It may, however, be said as follows. As regards the 
men of vidya who are dying, there is an authoritative rule 
in which particular times are pointed out as the cause of 
returning or not returning to this world, as in the follow¬ 
ing passage : 11 O Arjuna, I shall tell you, however, of the 

time when the yogins> after departing from this life, do not 
come back, and also (the time) when (after departing) they 
come back. Fire, light, the day, the bright fortnight, the 
six months of the northern progress of the sun, departing 
therein, those persons who know the Brahman go to the 
Brahman . Smoke, night and similarly the dark fortnight 
and the six months of the southern progress of the sun— 
departing therein, the yogin attains the light of the moon 
and comes back. Indeed, these two paths—the bright and 
the dark—are understood to be never-ending in relation 
to the world. By the one, one does not return ; by the 
other (however), one returns” (B.G. VIII. 23-26). To this 
objection, he (i.e., the Sutrakara) give* the answer thus : 


*frrrR: srfo srrcr 

Sutra 20. Yoginah prati smaryete smdrte chaite (508) 


1256. (i) The scriptural pass¬ 
age which speaks of one who 
dies during the southern course 
of the sun reaching the moon 
also declares later on that he 
attains the Brahman. So in 
effect it means that the man of 
vidyu dying at this time is 
honoured at the moon on the 
way to the attainment of the 
Brahman. This differentiates 
him from one who dies during 


the northern course of the sun. 
(ii) Bhishma, the grand-uncle of 
the Pandavas and the Kauravas 
in the M&hnbhar&ta , was 
wounded in war during the 
southern course of the sun. 
Though a man of vidya, he 
waited for the winter-solstice 
and the return of the sun to the 
northern course, as he had tfye 
power to choose the time of 
death. 
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These two (paths) ate also taught in the Smriti 
in relation to the yogins as things to be remembered 
(in their meditations). 

Here particular times in regard to those wh8 are dying 
are not taught in the Smriti . But in regard to the yogins y 
that is, thdfce who are devoted to ( bhakti-)yoga y “the two 
things to be rememberedthat is, the two things that are 
the subject-matter of memory, which are the two paths 
known as the path of the gods and the path of the manes 
and which deserve to be remembered, “are taught in the 
Smriti “ for the purpose of being remembered every day as 
part of the yoga (practised). Accordingly, the concluding 
stanza (to this section) says : “ On knowing, O Partha, 

these two paths, no yogin becomes deluded by doubt (at 
the time of his death). Therefore, O Arjuna, do you 
remain at all times devoted to yoga (or thoughtful 
meditation on the two paths)” (B.G. VIII. 27). By the 
expressions, “Light in the form of fire ” (ibid. VIII. 24) 
and “ Smoke, night ” {ibid. VIII. 25), the path of the gods 
and the path of the manes are recalled to the mind. The 
word ‘time' at the beginning of the passage in “ the time 
when, however,” (ibid- VIII. 23) denotes the deities 
presiding over particular times who conduct (the freed soul 
to the Brahman) , because fire and other such things cannot 
possibly be of the nature of time. Therefore, the continued 
remembrance of the path of the gods, authoritatively 
described in the passage, “They reach the light” ( Chhdnd . 
Up . V. 10. 1), is here enjoined upon those who are devoted 
to vidya ; but no particular time for the death of the 
dying (as leading either to return or non-return) is 
authoritatively declared. *257 

12S7. (i) Rarmnuja takes B.G. 

(VIII. 23-26) to refer to the paths 
and not the times leading to 
return and non-return. 'Agnir- 
jyotis' in 24 is taken as 'Light in 
the form of fire’. The two paths 
are referred to as that beginning 
with light and that with smoke. In 
the &ribh : tshya it is established 
that 'light,’ 'smoke' etc. stand for 
deities presiding over them. 

These deities rule different 
stages of the paths where they 
conduct the travelling souls. 

Fey- an interesting theory about 
the two paths, see B. G. Tilak*s 


“ The Arctic Home of the 
Aryans”. Compare also '‘The 
Hindu Philosophy of Conduct, 
being Lectures on the Bhagavad - 
glta " by M. Rangacharya, 
Vol. II, under the verses cited 
here, (ii) The purvapaksha is 
based on the force of the word 
‘krfla’ (or ‘time’) at the beginning 
of the passage. The Siddhnnta 
relies on the middle and con¬ 
cluding portions and the force of 
important sentences. Compare 
the reliance on mahavnkyas in 
Ved. Sut . (I. 1. 29-32). 



PART III 


ADHIK ARANA I 


ARCHIEUDHYADHIKARANA 

wflrcrf^sfr 

#fitM ?. Aichtrri^hi'iH tait>fciikiUh (SQ9) 

Through the path beginning with light '(the 
released self goes to the Bnihman\ because il 
well-known to be so (in the scriptures), 

It has been stated above that the man of vidyd who 
depart* from the body at the time of death begins his 
journey through a particular blood-vessel as a result of the 
favour of Him (i.e,, the Supreme Self) who is seated in the 
heart, Hi* path, when he goes, is new sought to be 
determined, It being so, in the scripture various kinds of 
paths are declared in many ways, Surely, In the 
Qhhdndogya, the context which begins with the 
passage, "Just as water does not cling to the lotus leaf, 10 
also in the ease of a person who knows thus, sinful deeds 
do not ding to (i.e,, taint) him" (Chhtind, Up. IV, 14. 3), 
teaches the vidyd relating to the Brahman* It is declared 
then as follows.* "Whether they (i.e., the sons efthe 
dead) perform the funeral eetemanies fit for the dead 
body, and whether they do not perform them, in his case 
(i.e., in regard to every man of vidyH) they attain the light 
itself, from the light the day, from the day the bright 
fortnight (of the moon’s Increase), from the bright 
fortnight the six months which belong to the northern 
progress (of the sun), from those months the year, from 
the year the sun, from tha sun the moon, from the moon 
the lightning ; its person who is superhuman—he iead s 
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them to the Brahman. This is the path of the gods, the 
path to the Brahman ; those who proceed on this (path) 
do not return to this human cycle (of samsdra )** 
(ChhQnd. Up. IV. 15. 5-6). In the eighth section £>f this very 
sam s Upanishady there is the following passage:—“Now 
through tj^ese very rays (of the sun) he goes up ty 
(Ibid. VIII. 6. 5). 

The KaushHakins describe in their scriptures the path 
of the gods in a different manner, as in the following 
passage: “He (i.e., the man of vidyd), after attaining 
this path of the gods, comes to the world of Agni, he 
(then) goes to the world of Vayu, he goes to the world of 
Varuna, he goes to the world of the sun, he goes to the 
world of Indra, he goes to the world of Prajapati, he goes 
to the world of the Brahman ” ( Kaush . Up. I. 3K 

Again, in the Bfihada ratty aka , the following passage 
is given: “Those who know it (i.e., the essential nature 
of the individual self) thus (i.e., as set out in the 
Panchagni-vidya) and those who, in the forest, worship 
the Satya (or the Brahman) with faith, they go to the 
light, from the light the day, from the day the bright 
fortnight (of the waxing moon), from the bright fortnight 
those six months when the sun proceeds northwards, 
from the months the world of the gods, from the world 
of the gods the sun, from the sun him of lightning; the 
person of lightning who is superhuman, he comes and 
leads them to the worlds of the Brahman “ (Bfih.Up. 
VI. 2. 15), In that same ( Upanishad), this is again stated 
in a different manner : “Indeed, when a man (of vidyd) 
dies and departs from this world, he goes to V5yu; he 
(i.e., V5yu) there gives him room, such as is the hole of a 
wheel of the chariot; through it he goes up ; he comes 
to the sun; he (i.e., the sun) gives him room there such 
as is the hole of a trumpet; through it he goes up; he 
comes to the moon; he (i.e., the moon) there gives him 
room such as is the hole of the kettle-drum ” ( Bfih • Up . 
V. 10. 1), and so on. 
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Here the doubt is this: whether by means of these 
scriptural passages the path beginning with light is the 
only road that is prescribed, so that through that very 
road the#nan ®f vidyd goes to the Brahman , or whether 
other than that road there are roads elsewhere, so that 
either through those roads or through that t*oad he goes 
to the Brahman and there is thus no restriction (as to this 
or that road). What is it that is properly arrived at by 
reasoning? That there is no such restriction. Why? 
Because those roads are many and are independent (of 
one another). 

If it be so arrived at, it is stated in reply as follows : 
‘‘Through the path beginning with light ” {Ved. Sut* 
IV. 3. 1). The path beginning with light is the only one 
that is dealt with everywhere. Therefore, he goes only 
through that (path) which begins with light. Why? 
“ Because it is well known to be so* 1 ; that is, because that 
very same path is well-known everywhere. * Prcrthiti 9 is 
* being well known’. The meaning is: because it is that 
very same thing (i>., path) that is everywhere recognised. 
Because of (such) recognition, that very same road is 
found to be expounded with more or less completeness 
everywhere (in the scriptures); hence (in regard to this 
path) those characteristics which are mentioned in one 
place have to be transferred to another place (where also 
it is described), as is the case with the combination of the 
characteristic qualities of vidyds- In the Chhdndogya, 
both in the Upakosala-vidya and the Panchdgni-vidya it 
(i.e., the path) is declared to be one and the same. And in 
the Vdjansaneyaka (i.e., the Bfih> Up .), that same thing 
(i.e., path) beginning with light is declared in the 
Panchdgni-vidyd with a slight difference. Therefore, 
even there, it is made out to be the very same (path). 
In all other places, Agni, the sun etc. are recognised to 

be the same. *258 

1258. For the Upakosala- described in Chhnnd. (V. 10 ) 
vidya, see Chhand. Up. (IV, and Bfih. Up. (VI. 2). • 

10-15). The Panchagnlvidya is 

III S.B.—65 
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ADHIKARANA II 

♦i 

VAYVADHJKARANA 

pf ^ qrrr 

Sfltra 2 • Vaywnahda4avis$shavi$$shnbhyam (510) 

Vayu (has to come) after the year, because of 
general and particular terms (to show it). 

It has been stated above that the men of vltfyd go (to 
the Brahman) only through that (path) which begins with 
light, Here, in connection with the path which begins 
with light, the Ghhandogas, in their scriptures place the 
year between the months and the sun, as in the following 
passage j—From the months (they go to) th© year, from 
the year the sun n (Chhtind, UP- V. 10,2b But the 
Vtijamntyim in their scriptures (place) the world of the 
gods between those very two (he., the months and the sinOn 
as In the following passage n - n Prom the months (they go 
to) the world of the god:-?, from the world of the gods the> 
sun n Up. VI. 2* 15)* As the path given in both 

(passages) is only one, both have to be drawn together as 
one in both the places, 

It being so, in the case of both the yeat and the world 
of the gods, which are mentioned after the month®, the 
order of succession as given in the scripture by means of 
the ablative Is the same; nevertheless, according to the 
passage, ** From the light (they at min) the day, from the 
day the bright fortnight, from the bright fortnight the 
she months which belong to the northern 'progress of 
the sun ” ( Chhdnd . Up . V Kb 1), longer periods of time 
are seen placed later than times of shorter duration ; and 
therefore the year itself revolves in the mind after the 
months; and hence the year itself has to be placed after 
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the months ; therefore it is definitely determined that the 
world of the gods has to be placed after that (i.e., the 
year). 

Elsewhere, the Vdjasaneyins read in their scriptures 
Vayu before the sun, as in the following passage : 
“ Indeed, when a man (of vidyd) dies and departs from 
this world, he goes to Vayu; he (i.e., Vayu) there gives; 
him room such as is the hole of the wheel of a chariot 
through it he goes up ; he comes to the sun” (Bfih- Up. 
V. 10. 1). The Kaushitakinsy however, read in their 
scriptures Vayu after the light which is denoted by the* 
term, “the world of Agni,” as in the following passage 
“He (i.e., the man of after attaining this path of 

the gods, comes to the world of Agni, he (then) comes to 
the world of Vayu*’ (Kaush- Up. I. 3). Here, Vayu is 
arrived at after the light, in the order of succession 
according to the text of the KaushUakins ; as against 
this, according to the Vdjasaneyins , the order of 
succession expressed by the tiruti, by means of the word, 
‘up* in the passage, “ Through that he goes up, he comes 
to the sun” (Brih. Up. V. 10. 1), is more powerful than 
the order of succession of the text; through this, the place 
(of Vayu) is definitely determined to be before the sun. 

Thus, before the sun and after the year, both the 
world of the gods and Vayu have been arrived at. Here 
this is taken up for consideration, namely, whether the 
world of the gods and Vayu are distinct things which the 
man of vidyd may attain in any order which he likes, or 
whether, they not being distinct from each other, he 
attains the world of the gods that is Vayu, after the year. 
What is it that is properly arrived at by reasoning? That 
they are distinct entities, because they are well known as 
such. And when they are distinct entities, through the 
word, ‘ up’, and through the ablative, both of them have 
been arrived at as existing between the year and the sun 
through the order of succession directly expressed by the 
Sruti ; because of this, and because also there is fto 
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distinction (between them), as he likes (the man of vidya 
attains them in any order). 1259 

If it be so arrived at, the reply to it is given thus: 
u V§yu (has to come) after the year" [Ved, SiS. IV. 3. 2). 
He has to attain Vayu after the year. Why ? “ Because 
general and particular (terms) ”, through which Vayu alone 
is pointed out (as their denotation). Indeed, the term 
* devaloka’ (or ‘ god-world ’), is non-specific, that is, a 
general term in use ; and it assumes, when dissolved, the 
form of ‘ devdndm lokah' (or * the world of the gods ') ; 
by this, it denotes only Vayu. Tn the passage, “ He goes 
to Vayu; he (i.e., Vayu) there to him...” ( Brih.Up . 

V. 10. 1), the word, ‘Vayu’, denotes Vayu by parti- 
cularisation. Thus, by means of the terms, ‘the world of 
the gods’ and ‘Vayu’, which are general and particular 
respectively, Vayu alone is denoted : hence, after the year, 
he (i.e., the man of vidya) should attain Vayu alone. As 
regards the Kaushitakins , the expression, ‘Vayu-world* 
(or ‘ Vdyti~loka } )t resembles the expression, ‘ Agni-world \ 
(or 1 Agni-loka’), and being interpreted as ‘Vayu who is 
the loka (or a world) 1 , it denotes Vayu alone. Elsewhere 
in the scriptures Vayu is described as being the abode of 
the gods, as in the following passage : “He who has been 
mentioned above and who blows, he is the mansions of 
the gods.” (Jaitnini Upauishad Brahman a , HI. 1). 


1259. P. M, (V. 1) refers to 
six indications for determining 
order or sequence, Krama or 
order can be based on (i) Aruti, 
a direct statement by a scriptural 
sentence or word, (ii) meaning, 
(in) a scriptural passage or 
text (p itha) containing many 
sentences, (iv) position, (v) the 
relative importance of what is 
principal (and what is subordi¬ 
nate), and (vi) practical 
considerations or convention. 
The first of these prevails against 
any # of the, others. Order can 


be directly indicated by words 
like ‘ then ' now by the 
ablative case etc. We have 
such an instance in Bjrih. Up . 
(V. 10. 1), where the word. 
l urdhvam’, and the ablative 
determine the order directly. 
This prevails over the order 
given in a series of textual 
statements (or paths ) in 
Kaush. Up. (1. 3). (For an ele¬ 
mentary account of the six ways 
of determining sequence, see 
A. B. Keith, Karma-Mimamsa> 

p. oio 
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ADHIKARANA III 

VARUN ADHIKARANA 

Sutra. 3 * Tatito*dhi Varunasssambandhat ( 511 ) 

After lightning Varuna (has to be placed), 
because there is (such a) connection (between the 
two). 


In the scripture of the Kaushltakins , there is the 
following passage: “He (i.e., the man of vidya), after 
attaining this path of the gods, comes to the world of 
Agni, he (then) goes to the world of Vayu, he goes to the 
world of Varuna, he goes to the world of the sun, he goes 
to the world of Indra, he goes to the world of Prajapati, 
he goes to the world of the Brahman " (Kaush• Up • I- 3) : 
thus here the first place in order is given to the expression, 
‘ the world of Agni as it is the synonym of ‘ light \ it 
(i.e., the place given) is faultless. Aud it has been stated 
above that the situation of Vayu is after the year. As 
regards the situation of the sun also, there is contradiction 
of the order of succession in the text as arrived at here, 
through the order of succession according to the order of 
the ^rutty expressly given by the Vajasneyins in the 
passage: “From the world of the gods the sun, from the 
sun him of lightning ” (Bfih. Up.Vl. 2. 15) ; hence it (i.e., 
the position of the sun) is definitely established to be after 
Vayu, who is denoted by the expression, * the world of 
the gods 

Now the consideration that is taken up relates to (the 
positions of) Varuna, Indra etc. The doubt here is 
whether these, Varuna and others, have to be placed after 
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Vayu in accordance with the order of succession in the 
text, or whether they have to be placed after lightning. 
As regards light and all else, the order of succession 
in the text as given in the passage, “ From th^light the 
day” (Chhand. Up- V. 10. 1), would be contradicted; and 
after lightniig, according to the passage, ” Its person who 
is superhuman, he leads them to the Brahman ” (ibid.) 
the person of lightning is declared to lead them towards 
the Brahman ; hence these (i.e., Indra etc.) are not 
arrived at anywhere, owing to the absence of room for 
them ; and in order that the teaching here may not be 
rendered nugatory, necessarily one or the other has to be 
set aside; and hence through following the order of 
succession in the text, Varuna has to be placed after Vayu. 
The order of succession of Vayu and the sun having been 
contradicted, even Indra and Prajapati also have to be 
placed here alone (i.e., after Vayu). 

If it be so arrived at, the reply to it is given as 
follows:—“ After lightning Varuna (has to be placed)” 
(Ved. Sut . IV. 3. 3). Surely, Varuna has to be placed 
after lightning. Why? “Because there is (such a) 
connection (between the two).” As lightning is within 
the cloud, the connection of it with Varuna (the god of 
waters) is well known both in the Veda and in the 
world. 

What is said is this. With the object of rendering the 
teaching not nugatory, Varuna etc. have to be placed 
somewhere; it being so, because that order of succession 
in sense is more powerful than the order of succession in 
the text, Varuna has to be placed after lightning. And 
hence it is made out that the leading (of the souls) by the 
superhuman person (to the Brahman) can bear interruption 
in order; and because it can bear interruption in order, 
and because it is taught that Indra and others, who are 
taught to have to be necessarily placed, have to be placed 
after Varuna, and because those who are adventitiously 
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brought in have to be placed at the end, Indra etc. have 
to be placed after Varu^a.lSSO 

ADHIKARANA IV 

♦ 

ativahikadhikaraim 

w rRT«rrm^r 

p-fitfft 4> &tivcthika$taUii\g(ii (312) 

They (le. s light etc.) arc those who lead (the 
man of vhha to the Brafam?) because of their 
characterisation (given In the context showing them 
to be such)* 

Now that which U taken up for consideration is this : 
whether light etc, arc mere signposts on the road to the 
Brahman* or whether they are places of enjoyment, or 
whether they are those who lead men of vidyB who desire 
to attain the Brahman . Indeed, what is it that is properly 
arrived nt by re-mohs ? That they are sign-posts on the 
mad to the Brahman* Why? Because the teaching given 
is of that kind. Indeed, as regards those who go to 
villages etc,, the following kind of teaching is given by 
those who give directions t ‘Starting from this place, go 
to this tree, then to this river, then to this side of the 


1360. (i) The position of 
Varu^a is determined by the 
racier based on meaning or 
purpose, which has greater 
fores than the order, based on 
a passage. The stock example 
It an injunction which direots 
Agnihctra to be offered and 
oruel to ba cooked in that order. 
Obviously, tbs gruel hag to be 
cooked first in order to be 
offered in the Agnihoira. (ii) In 


the path beginning with light, it 
is now shown that the various 
stages are ruled in order by the 
gods presiding over light, the 
day, the bright fortnight, the 
months of the northern course 
of the sun, the year, Vayu, the 
sun, the moon, lightning, 
Varuna, Indra and Prajrpstt, 
(The * last three, however, 
merely assist the god of light¬ 
ning. See Sutra 8 below.) 



520 


SRI-BHASHYA [Chap. IV , Part III 


mountain, and then go to that village’. Or they may well 
be places of enjoyment, because the day etc., which are 
well known as particular times, cannot appropriately be 
sign-posts on the road, and there is nothing el^ which is 
a sign-post that is denoted by these. That they are places 
of enjoynffent is appropriately made out from the 
following passage, “ These are the very worlds—the days 
and nights, half months, months, seasons, years” (?), 
where day etc. are spoken of as worlds. For this very 
reason, the Kaushltakins describe the light etc., through 
the repetition of the word, ‘world’, as in the following 
passage beginning with: “He comes to the world of 
Agni” (Kaush. Up . I. 3). 

If it be so arrived at, we reply as follows: “They 
(i.e., light etc.) are those who lead*’ ( Ved. Sut. 

IV. 3. 4). These, the light etc., are particular gods who, 
in regard to leading the men of vidyd (to the Brahman ), 
have been appointed as those who lead them. How? 
“Because of their characterisation,” that is, of 
characterisation in leading. Indeed, leading ( ativahana ) is 
conducting those who go (on the path of the gods). And 
this leading, which is declared in the concluding passage, 
“ Its person who is superhuman leads them to the 
Brahman 1 (Chhand. Up . V. 10. 2), makes it known that it 
is this very relationship that is meant in relation to the 
earlier (deities) also who are not heard mentioned with any 
such particular relationship. And the words, * light’ etc,, 
denote the presiding deities who are the selves of light 
etc., as in the passage, “To him (i.e., Prajapati) the earth 
spoke” (Taitt. Sam. V. 5. 2. 10). 

It may however be said here as follows. If in this 
manner the scriptural passage, “Its person who is 
superhuman, he leads them to the Brahman ” (Chhand . Up. 

V. 10. 2), speaks of the person of lightning himself as 
lading to the Brahman , how can there be any relationship 
as leaders in the esse of others, namely, Varuiia etc. To 
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this objection he (i.e., the Sutrakara) gives the answer 
thus 


Sutra 5- Vaidyutcnaiva tatastachchhrute\ C 513 ) 

Afterwards (i.e., after the lightning) it is by the 
person of lightning alone (that those going to the 
Brahman are led), because there are scriptural state¬ 
ments to that effect. 

“ Afterwards ”, that is, after the lightning, through 
the person of lightning alone, that is, through the 
superhuman leader himself, the journey of the man of 
vidya continues up to the attainment of the Brahman . 
Why? “Because there are scriptural statements to that 
effect”; because in the passage, “He (i.e., the superhuman 
person) leads these to the Brahman” ( Chhdnd.Up . 
V. 10. 2), he is himself declared to be the leader. But 
Varuna etc. help him, and therefore they also have 
connection with leadership (in conducting the released 
souls on the path of the gods). 


ADHIKARANA V 

karyadhikarana 

Sutra 6 . Kdryain Bcidarirasya gatynpapatteh ($14) 

Badari is of opinion that (he who is led by the 
escorting gods is he who worships) the effect (i.e., 
Hiranyagarbha who is produced by the Brahman ), 
because movement on the part of him (i.e., such a 
worshipper) is appropriate. 

Ill S.B.—66 
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It has been stated above that the man of vidya goes to the 
Brahman only through that (i.e., the path) beginning with 
light, and that the group of escorters beginning with (the 
god presiding over) light and ending with the sifperhuman 
person conduct the man of vidya to the Brahman . Now 
that which is taken up for consideration is this: whether 
this group (of gods) beginning with (the god presiding 
over) light leads those who worship the effected (or created) 
Hiranyagarbha, or those who worship only the Supreme 
Brahman , or both those who worship the Supreme 
Brahman and those who worship the individual self as 
having the Supreme Brahman as its self. Thus the doubt 
is raised here. In this connection, the teacher, Badari, is 
of opinion that it conveys only those who worship the 
effect (i.e., Hiranyagarbha). Why? “Because on the part of 
him”, that is, on the part of him alone who worships 
Hiranyagarbha, ” movement is appropriate.” Indeed, in 
regard to him who worships the Supreme Brahman , who 
is fully perfect, omniscient, all-pervading and the self of 
all beings, no movement to another place for the purpose 
of attaining Him is appropriate, because surely He has 
already been attained. Indeed, the effect to be produced 
by vidya relating to the Supreme Being is merely the 
cessation of the ignorance about the Supreme Brahman 
who is eternally attained. But in the case of one who 
worships the effect, the Brahman in the form of 
Hiranyagarbha, movement is appropriate for the purpose 
of attaining that which has to be attained and which exists 
in a limited (or particular) place. Therefore, the group of 
conducting gods which begins with (the god presiding 
over) light conveys only him (i.e., the worshipper of 
Hiranyagarbha). 


Sutra 7. Videshitatvachcha (515) 

• Because also it (i.e., the place of attainment) is 
particularised. 



Adhik. V, Sut . 8] BRAHMA OR BRAHMAN ? 


523 


There is the passage:—“The (superhuman) person 
mentally created (by the Brahman), he comes and leads 
them to the worlds of the Brahman 99 ( Bfih• Up. VI. 2. 15); 
here by #he word, * worlds \ and by its being used in the 
plural, it is particularised that tjie superhuman person 
leads only him who worships the Hira^yagarbna dwelling 
in particular worlds. Moreover, according to the 
passage, “I attain the mansion which is the court of 
Prajapati” (Chhand. Up. VIII. 14- 1), one who moves 
along that (path) beginning with light, has for his purpose 
going near Hiranyagarbha, who is a produced effect. 

It may, however, be said that, if this were so, the 
declaration, “Its person who is superhuman, he leads 
them to the Brahman ” (Chhand* Up. V. 10. 2), does not 
appropriately fit in. Indeed, in the case of conveyance to 
Hiranyagarbha, it has to be declared, “He leads them to 
Brahma.“1261 To this objection, he (i.e., the Sutrakara) 
gives the answer thus :— 

srrtftcqrg rrgCTTtST: 

Sutra 8 . Sdmipydttu tadvyapade^ah . (516) 

Because of nearness, however, that description 
is given. 

“He who creates (the four-faced) Brahma first” 
(S' vet. Up. VI. 18) ; in this passage Hiranyagarbha is the 


1261. Badari presents the 
standpoint r of the school of 
Advaita. S'arikara takes his 
view to be the siddhanta and 
that of Jaimini to be the purva- 
paksha, though given later. 
Badarayana is regarded as 
dealing with a different topic 
under Sutra 14. By the term, 

‘ karya ’ (or ' effect'), Badari 
refers to the so called * lower 
Brahman ’ or the ‘Brahman with 


attributes’, who is also some¬ 
times known as Hiranyagarbha. 
The latter term stands also for 
Brahma, the four-faced creator, 
whose name is the word, 
' Brahman \ in masculine gender. 
The same word in neuter, 
signifying the Absolute, 
halving been used in the 
scriptural passages unc^er 
reference, this objection is 
raised. 
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first-born ; hence he is near the Brahman and therefore he 
is denoted by the word, * Brahman*i this is definitely 
determined through the above-given reasons, consisting 
of the inappropriateness of movement, partwuiarisation 
(of location) etc. Such is the meaning. 

Again, it may be urged as follows. If through the 
path beginning with light Hiranyagarbha is attained, then, 
the teaching relating to the attainment of immortality and 
non-return to the world, as stated in the following passage, 
“This is the path of the gods, the path to the Brahman ; 
those who.proceed on this (path) do not return to this 
human cycle (of samsdra)' ” (Chhand. Up. IV. 15. 6), and 
“Going up through that (blood-vessel), one attains 
immortality” (Ibid. VIII. 6. 6), will become inappropriate : 
because of Hiranyagarbha, who is a produced effect, the 
$&stra declares destruction at the end of the period of 
time known as dvipardrdha' and because also from the 
passage, “OArjuna, all the worlds, beginning from the 
world of (the four-faced creator) Brahma, are such as give 
rise to re-birth ” (B. G. VIII. 16), return again (to this 
world of men) is not capable of being avoided by one who 
has attained Hiranyagarbha. To this objection, he (i.e., 
the Slitrakara) gives the answer thus: 

rr^'q-^OT *T§Trp. TTJTfvrdrTJTT^ 

Sfitra 9. Karyatyaye tadadhyakshena 

s ah a tali paramabhidhanat (51?) 

After the destruction of the effect (i.e., the 
world of Brahma), along with its ruler it is stated he 
goes beyond. 

After the destruction of the effect, that is, of the 
world of Brahma, “along with its ruler,” Hiranyagarbha, 
•who holds this office, whose office has come to an end, 
and who has learnt vidyd i he (i.e., the man of vidyd) 
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himself learns vidyd there ; from that place (i.e., the 
effected world of Brahma), he attains the Brahman • And 
thus it is made out from the statement that he who goes 
by the ^ath beginning with light attains immortality and 
does not return, and from the (scriptural) passage : “They, 
at the end of the period of time known para (which 
measures the life of Brahma), in the world of Brahma, 
are all liberated by the Supreme Immortal Being’’ 
(Mutid. Up. III. 2. 6). 1262 


Sutra 10. Smriteicha (518) 

♦ 

Because also the Smriti says so. 


This meaning is made out from the Smriti also as in 
the following passage: “ When dissolution is at hand, all 
of them, along with Brahma, at the end of the period of 
time called para , having fulfilled themselves, then enter 
the highest seat” ( Kurma-purana , I. 12. 269). Therefore, 
the opinion of Badari is that the group (of gods) beginning 
with (the god presiding over) light conveys only him w 7 ho 
worships the effect (i.e., Hiranyagarbha). 

Here, Jaimini, through his acceptance of another 
view, raises the following objection : 

Sutra 11. Param Jaiminirmukhyatvat (519) 


1262. The quoted scriptural 
text occurs both in the Mund. Up. 
and M. Nnr., and is ’here 
rendered according to Jaimini. 
For para, see Note 901 above. 
Ramanuja understands the 
text thus: “ They (i.e., the 

ascetics with whom the earlier 


half of the verse is concerned), 
dwelling in the world which is 
the Brahman (i.e., being devoted 
to Him), at the end of the 
ultimate (body), are released 
through (the grace of) # the 
Supreme (Brahman) who is 
immortality" {V.D. IV. 3. 15). 
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(Only those who worship) the Supreme 
(Brahman) (are led by the group of gods), (according 
to) Jaimini, because it (i.e., the word, c Qrahman\ 
signifying the goal to which the released self is led) 
is used in its primary significance. 

The teacher, Jaimini, is of opinion that the group (of 
gods) beginning with (the god ruling over) light 
conveys only those who worship the Supreme Brahman* 
Why? “Because of its primary significance . 99 Because, 
in the passage, “Its person who is superhuman, he leads 
these to the Brahman ” ( Chh&nd . Up. V. 10. 2), the word, 
*Brahman , has its primary sense in the Supreme Brahman 
only. Indeed, it is only when through some other means 
of knowledge it is determined that it (i.e., the word) 
denotes the effect (or Hiranyagarbha) that it is proper to 
take it (i.e., the word) in a secondary sense. Inappropri¬ 
ateness of the movement towards the all-pervading 
Brahman is no such means of knowledge, because, although 
the Supreme Brahman is all-pervading, the scriptural 
statement dealing with the cessation of ignorance applies 
only to the man of vidyd who has gone to a particular 
place. For instance, the production of vidyd is dependent 
upon the duties of castes and stages of life, purity, good 
conduct, place and time, and this is learnt from the 
scriptural text beginning with, “Him who is above- 
mentioned, through reciting the Veda (the Brahmanas 
desire to know) ” ( Brih . Up. IV. 4. 22). Similarly, from 
the scriptural statements regarding the path (of the 
released self), it is made out that the fufilment of vidyd , 
which is in the form of the cessation of all ignorance, is 
dependent upon movement towards a particular place. 
The negation of the departure of (the self of) the man of 
vidyd from the body at the time of death has, however, 
been already set aside (under Ved . Slit. IV. 2. 12). 

• What has been stated above to the effect in the 
passage, “ (He leads them) to the worlds of the Brahman '* 
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(Bfih . Up . VI. 2. 15), that by means of the particularisation 
through the word, ‘world*, and its plural number, the 
effect, namely, Hiranyagarbha, comes to be known—it is 
not proper (to say so), because, according to the maxim 
relating to the Nishada chief, it is proper to take the term, 
1 brahmaloka \ only as an appositional compound which 
has to be dissolved into “The Brahman Himself is the 
world**; because also, where the meaning (of a word) is 
determined to be singular, its plural number is appro¬ 
priately taken (to denote only one), as in the sentence* 
“(May)Aditi (break) the bonds’* (Maitrayani-Samhitd , 
IV. 14- 4). 1263 It is not that supernatural worlds which 
are peculiar to Him and which are created out of His own 
will by the Supreme Brahman who is fully perfect, who is 
all-pervading and who wills the truth, do not exist in great 
numbers, because it (i.e., their existence) is founded upon 
the authority of the tfrutis, smfitis , itihdsas and 
purdnas. 


Sutra 12. Dartiandchcha (520) 

The scripture also shows it. 

The scripture also shows that the attainment of the 
Brahman results to him who, going out of the body at 
death through the blood-vessel in the head, proceeds 
through the path of the gods, as in the passage: “This 
individual self, rising up from this body, attains the 
Supreme Light and becomes manifest in his true form’* 
(Chhdnd.Up. VIII. 3. 4; 12. 1). 


1263. For the maxim of the 
Nishada chief, see P. M. 
(VI. 1. 51-2) and Note 540 in 
Vol. II. The justification for 
understanding the plural 
number in some scriptural texts 
as denoting the singular is 
discussed in P. M. (IX. 3). One 
such case is that of Aditi’s bonds. 


The rope tied round a sacrificial 
victim is thus described. In 
Taitt . Sam (III. 1. 4. 4), Aditi is 
entreated to break the bond 
(in singular), while in the 
Maitrayani-Samhita the bonds 
are in plural. When the rope 
is loosened, the concerned 
mantra is recited. 
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It has been stated above (under Sutra 7) that in the 
case of one who has travelled through the path beginning 
with light there is the intention to attain the effected 
Hiranyagarbha, as shown by the scriptur^J passage, 
“I attain the mansion which is the court of Prajapati” 
( Chh&nd . t%>. VIII. 14. 1). To this objection the reply is 
as follows : 

Sutra 13. Na cha kdrye pratyabhisandhih (521) 

There is also no intention to attain the effect. 

This intention to attain is not in regard to the effect, 
Hiranyagarbha, but it is in regard only to the Supreme 
Brahman ; because in the supplementary passage, “ I 
(who am one with the Antarydmin or the Internal 
Ruler) become the self (lit. the fame or excellence) of the 
Brahmins 99 ( Chhdnd . Up. VIII. 14. I), 1264 there is for that 
worshipper the meditation of his being the self of all 
preceded by the release from all ignorance ; because also, 
according to the passage, “ Shaking off sin, just as a horse 
shakes off (dead) hair, and being freed, like the moon, 
from the mouth of Rahu, I shake off the body, and then 
I, the welbblessed individual self, attain the eternal (lit. 
uncreated) world of the Brahman 99 (Ibid- VIII. 13. 1), the 
world of the Brahman which is to be attained is declared 
to be uncreated (and indestructible) ; and because there is 
the direct declaration of release from all bondage. 
Therefore, the opinion of Jaimini is that the group of 
escorters beginning with (the god ruling over) light leads 
only those who worship the Supreme Brahman . 

Now, the revered Badarayarta, gives the correct 
conclusion according to his opinion. 

1264. Prajapati, according to taken to mean the Self in 
Badari, is Hiranyagarbha, but the supplementary passage. 
Jaimini holds him to be the S'ankara compares £ vet. Up. 
Brahman. ‘Fame’ (or yaias) is (IV. 19). 
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STTi^CHPJT ^ 

Sutra l\- ApraiikalambanannayatUi Badarayana 

ubhayadhd cha doshdt tatkrat^icha (®22) 

It (i.e., the group of escorting gods) conveys 
those who are not dependent on symbols, so says 
Badarayana, because there is error in both the 
cases; and there is also the maxim of accordant 
worship. 

Those who are not dependent on symbols are those 
who are other than those who are dependent on symbols— 
these, that group of escorters beginning with (the god 
ruling over) light convey to the Brahman ; thus the 
revered Badarayana is of opinion. What is said is this* 
The view that they convey those who worship the effect 
cannot be held ; there is no invariable rule that they 
convey those who worship only the Supreme Brahman; 
and they do not convey also those who worship the 
symbols. But they convey both these classes, namely, 
those who worship the Supreme Brahman and also those 
who meditate on the individual self as freed from the 
prakfiti and as having the Brahman for its Self; but those 
who worship such things as name etc., which fall within 
the range of the effects produced by the Brahman, 
looking upon them as the Brahman , just as Devadatta 
and others may be regarded as the lion etc., and those who 
worship those things themselves absolutely—such persons 
they do not convey. Therefore, they convey those who 
worship the Supreme Brahman and also those who 
worship the individual self as freed from the prahriti and 
as having the Brahman for its Self. 

Why 1 “ Because there is error in both the cases In 
the case of the view (of Badari) that they convey those 


III S.B.—67 
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who worship the effect, scriptural passages such as, “Rising 
up from this body, he attains the Supreme Light” 
( Chh&nd . Up . VIII. 3. 4), will be contradicted. If there be 
an invariable rule that they convey those who worship only 
the Suprem^Self, scriptural passages such as, “Those who 
know it (i.e., the essential nature of the individual self) 
thus (i.e., as set out in the Panehdgni-vidya) and those 
who in the forest worship Tapas (or the Brahman) with 
faith, they go to light ” (Ibid. V. 10. 1), which say that 
the group beginning with (the god of) light conveys those 
who know the five fires will be contradicted. Therefore, 
as regards both the views, there will be error. Therefore 
it is said that they convey both those classes. 

This same thing he (i.e.,. the Stitrakara) states thus : 
t( And there is also the maxim of accordant worship.” 
The meaning is, just as one worships, so will one attain. 
Because there is the rule (or maxim) given in the 
passages, “ Of whatever worship a man is here in this 
world, so will he be after he dies and departs from here ” 
(Ibid* III. 14. 1) and " In whatsoever manner he meditates 
upon Him” (Mudgala Upanishad, 3); because those 
who know the five fires also are declared to have movement 
on that (i.e., the path) beginning with light; and because 
also in regard to one who has travelled by the path 
beginning with light it is declared in the scripture that he 
attains the Brahman and does not return (to this world of 
mortals). For this very reason, from the maxim of 
accordant worship, meditation on the individual self as 
freed from the prakfiti and as having the Brahman for its 
Self is established. With regard, however, to those who 
are dependent upon the symbols beginning with name and 
ending with the prdn a (as set out in Chhdnd* Up. VII), 
there is no worship such as is established by both the sets 
of scriptural texts; and because in regard to the worship 
of that (individual self) which is associated with the 
non-intelligent (matter), the maxim of accordant 
worship has scope, both the movement through the path 
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beginning with light and the attainment of the Brahman 
cannot be.!265 


He (fce., the Sutrakara) shows this same distinction 
thus:— 

Sutra 75* Vifesham cha dariayati (523) 

And it (i.e., the scripture) shows the distinction. 


The scriptural passage which begins thus, ** So far 
as it falls within the range of Name, there he has free 
movement 9t ( Chhand • Up • VII. 1. 5), shows that for those 
who worship the symbols which begin with name and end 
with the prana there are certain particular fruits of a 
limited duration, which do not need (for their attainment) 
any (particular) path. They (i.e.* the escorting gods) do not 
convey those who worship intelligent things (or selves) as 
associated with the non-intelligent things or by themselves, 
either with the view that they are the Brahman or without 
that (view). But the group of escorters leads them who 
worship the Supreme Brahman and those who worship 
the individual self as released from the prakfiti and as 
having the Brahman for its Self: this is the established 
conclusion. 


1265, The two types of souls 
on the path of the gods are 
(i) those who have meditated on 
the Brahman having their own 
selves as His attributes and (ii) 
those who have meditated on 
their selves as having the 
Brahman for their Self. In his 
commentary on the B. G., 
Ramanuja explains that the latter 
attain a state from which there is 
no re-birth. This is something 
like an inferior mukti t called 
kaivalya (lit. aloneness) where 
there is bliss from self-realisa¬ 
tion, but no experience of the 
Brahman in His fullness. A 


controversy has developed 
among the Southern and 
Northern schools into which 
Ramanuja's followers are divid¬ 
ed as to whether or not the 
state of kaivalya is permanent, 
where the selves experiencing 
it are located and so on, The 
Southern School holds kaivalya 
to be permanent, while the 
Northern argues that it is a 
half-way house to the higher 
mukti . The tatkratu-nyaya (or 
the principle of results accord¬ 
ing to worship) is taken ae 
pointing out to the two different 
kinds of mukti. 



PART IV 


ADHIKARANA I 

SAMPADY AVIRBH AV ADHIKARAiy A 

SQtr« 7. Sampadydvirbhdvassvcna $abdat 

After attaining (the Brahman)> he (i.e., the 
individual self) becomes manifest (in his own true 
nature) because of the expression, c< in one’s own 

It has been stated above that, as regards those who 
worship the Supreme Brahman and those also who 
worship the individual self as freed from the prakriti and 
as having the Brahman for its Self, there is (the attainment 
of) a state—through the path beginning with light—whose 
characteristic is non-return (to this world of mortals). 
Now he (i.e., the Sutrakara) begins to take up for 
consideration what kind of superhuman greatness the 
released souls have. 

The following passage is given in the scriptures : 41 In 

this manner only, this individual self, rising up from this 
body, attains the Supreme Light and appears in 
his own form" (Chhdnd.Up. VIII. 12.3). Here the 
doubt is raised, whether by means of this passage it is 
declared that he who rising up from this body has attained 
the Supreme Light, has any connection with any body 
which has to be produced, like that of a god etc., or 
whether the manifestation of his own inherent and essential 
nature (is declared thereby). In connection with this 
doubt, it may be said that what is properly arrived at by 
reasoning is that he is associated with a form that is 
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produced. For, otherwise, the idstras dealing with final 
release will indeed be taken to teach an undesirable goal, 
as one’s ojva nature is not a desirable goal (of attainment). 

When the functions of the body and the senses are at 
rest during deep sleep, in regard to the essential nature of 
the self by itself, no association is, indeed, seen with any 
desirable object of attainment. And to him who has 
attained the Supreme Light, mere relief from sorrow is not 
the desirable object of attainment, so that it may be said 
that final release is only the manifestation of (one’s own) 
essential nature ; for it has been declared in the scriptures 
that there is infinite bliss for the released (self), in such 
passages as the following : “ That is the unit of the bliss of 
the Brahman , and likewise Gf the sage who has a sure 
footing in the Vedas and is free from desires ” (Taitt. Up> 
IT. 8. 1) and “ Having obtained that very same Bliss (i.e., 
the Brahman ), he (i.e., the individual self) becomes blissful” 
(Ibid. II. 7. 1). 

Moreover, it i* not possible to say that his essential 
nature is consciousness of the form of unlimited bliss and 
that it (i.e., this essential nature), having been concealed 
by ignorance in the state of samsdra , becomes manifest to 
him who has attained the Supreme Light; for there can be 
no concealment of an essential nature which is knowledge. 
It has, indeed, been stated earlier (in Vol. I, p. 142) that 
the concealment of knowledge, which is equivalent to 
luminousness, is nothing hut its destruction. Further, the 
condition of bliss cannot happen to mere luminousness. 
Indeed, the essential nature of bliss is the essential nature of 
pleasure, and the essential nature of pleasure is to be 
agreeable to one’s own self. As regards one who 
upholds the doctrine that mere luminousness is the 
individual self, to whom is the luminousness capable 
of being known to be agreeable 1 Thus in the case of one 
who upholds the doctrine that mere luminousness is the self, 
that it has the essential nature of bliss is difficult to maintain 
under any circumstances. And if the mere attaining of the 
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essential nature is to be accomplished, since the essential 
nature is eternally manifest in the ease of one who has 
attained (the Light), the statement, ° He becomes manifest 
in his own true nature” ( ChhUnd . Up. VIII. 12. 3)^becomes 
meaningless. Therefore, he is connected with a new form 
that has to# be produced, and in this manner, the 
expression, “ appears”, will have its primary significance 
itself. Moreover, the expression, “ in his own form,” in 
the sense of “ in that (form) which is peculiar to oneself 
and which is bliss absolute”, appropriately fits in. 

If it be so arrived at, we reply thus : 41 After attaining 
(the Brahman), he (i.e., the individual self) becomes mani¬ 
fest (in his own true nature), because of the expression, 'in 
one's own'” (Ved- Sut . IV. 14.1). That particular 
condition which this individual self reaches, after attaining 
the Supreme Light through that (path) which begins with 
light—it consists ©f the manifestation of his own essential 
nature, but it does not consist of the production of a new 
form. Why? “ Because of the expression, ‘in one's own’.” 
That is, because it is mentioned with a specifying attribute 
in the expression, “ in his own true nature ” ( Chhdtid. Up. 
VIII. 12. 3). Indeed, if an adventitious attribute is 
accepted, then the attribute expressed by the words, “ in 
his own true nature ”, will become meaningless, because 
even in the absence of the attribute (i.e., ‘his own’), it is 
his own true nature that is established (as becoming 
manifest). *266 


1266. The purvapaksha is 
based on the argument that 
mukti involves a positive access 
of bliss and that the word, 
l abhinishpadyate\ in the Chhan- 
dogya text can mean only the 
appearance in a new body to 
experience the bliss. The term, 
‘svena ’ (or 'in his own), is taken 
to fefer to a body which is 
peculiar to each revealed self. 


The siddhanta accepts the 
positive access of bliss in the 
sense that the inherent bliss of 
the self, overpowered by karma 
during the state of samsara , 
becomes manifest in mukti . 
* Abhinishpadyate' refers to 
manifestation, ‘svena’ ge^s 
its primary sense as ‘in one’s 
own’, and rupa is 'true nature’. 
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It has been stated above that, inasmuch as the essential 
nature is eternally manifest, the statement, “ He attains 
(the Supreme Light) and becomes manifest” ( Ibid.) f 
becomes ^neaningless. To this objection, the reply is 
this : 


grf?: 

Sutra 2 . Muktah pratijndnat ( 525 ) 

It is the released soul that is dealt with, because 
of (that being) the topic enunciated (here). 


It is he who is released from contact with karmas and 
from the body produced by them and who exists in his own 
true nature that is dealt with here in the passage, ‘‘He 
becomes manifest in his own true nature” (Chhdnd. Up. 
VIII. 12. 3). Therefore, even though the essential nature is 
eternally manifest, it is concealed by the ignorance consisting 
of karma , and the removal of the concealment is called here 
‘manifestation*. Why ? ” Because of the topic enunciated 

(here)”. Indeed, it is that (removal) which is enunciated 
as the topic to be expounded. 

How is this made out ? Because the individual self is 
introduced as the subject-matter in the passage, “ He who 
is the self ” ( Chhdnd . Up. VIII. 7.1); and to show him as 
freed from the three conditions of waking etc., and as 
freed also from the body produced by the karmas which 
are caused by love and hatred, it is frequently stated, ‘‘This 
(self), indeed, I shall explain again at great length ” (ibid. 
VIII. 9. 3 ; 10.4; 11.3); then it is stated, “ In this very 
manner, this same individual self, rising up from this body, 
attains the Supreme Light and becomes manifest in his 
own true nature” (Ibid. VIII. 12. 3). Thus, as regards 
one who is associated with karma , after he attains the 
Supreme Light, final release, which consists of the cessation 
of bondage, is called manifestation in his own true nature* 
The word, ‘manifestation*, is seen to denote even the 
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revelation of the (already existent) essential nature of a 
thing, as in the following and other similar statements : 
“ This meaning is revealed (or established) by 
reasoning. ”1267 


It has also been stated above as follows. Inasmuch as 
the essential nature of the individual self is seen, in the 
condition of dreamless sleep, to be no desirable goal of 
attainment, jo also in regard to the manifestation of (one's 
own) essential nature, the 6a$trct releating to final release 
has to be taken as teaching what is not a desirable goal 
of attainment ; taking it thus, (it has been argued that) 
the attainment of another condition which is related to 
pleasure, like the condition of the gods etc., constitutes 
manifestation. To this objection, the answer is this : 

Sutra J. Atma prakaranat (526) 

It is the self (in its essential nature) that is dealt 
with, because the context relates to it. 

It is made out from the context here that this self is 
in his essential nature possessed of the qualities beginning 
with that of being free from sin and ending with that of 
willing the truth (as set out in Chhand . Up . VIII. 7h 
The beginning of the passage attributed to Prajapati runs, 
indeed, thus : “He who is the self is devoid of sin, is free 
from old age, free from death, free from sorrow, free 
from hunger, free from thirst, and desires the truth and 
wills the truth ” {Chhdnd. Up. VIII. 7. 1). Moreover, 
that this context relates to t the individual self has been 
already established under the aphorism : “If it be said that 
it (i.e., the idea of the daharakd&a being the individual 

1267. The teaching of Praja- nature of the self, as free from 
pati is expounded in Vol. II, the veil of ignorance, is the 
pp» 134-140, where also it is theme, 
made clear that the essential 
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self) results from a subsequent passage, it is not so ; for 
that (individual self mentioned later) is what has its 
essential nature made manifest ’* (Ved* Sut. I. 3. 18). 
Therefor#, this individual self, who is certainly.,possessed 
of an essential nature that is free from" sin ^tc., has, in 
the condition of sant$dra % his essential nature veiled by 
the ignorance which is known as karma ; and, after 
attaining the Supreme Light, he become^»ond whose 
essential nature is made manifest. Thus, the qualities of 
being-free fropi sip etc. ar£ natural to the ihditftdual self, 
and become manifest when he attains tl\e Supreme Lights 
but they are not produced. 

To the same effect, it has been stated by the revered 
Saunaka also thus : u Just as by washing the dirf of gemsj 
no brilliance (which is not sflr'eady there) ‘is 'prp^hced, 
similarly, through giving up of evils, ho krtowleirfge 
produced* for the individual selfJ Just as by Cqqstrqcting^at 
well (through digging), no spatial ether 6 ?''water is 
produced (in ,the cavity thereof); only that which if always 
existent is made to become manifest; how can that which 
is non-existent have existence? Similarly, through .the 
destruction.of evil qualities, the qualities of intelligence 
etc. are made to shinr; they are' not produced ; IndeedJ 
they are eternal to the individual self ” ( Vishnudharma , 

IV. 55-7). 

Therefore, as regards the qualities of intelligence, 
bliss etc., which suffer contraction by means of karma's, 
after the attaining of the Supreme Light, the destruction 
of the bondage in the form of hartnas takes place, arid 
their manifestation in: the form of expansion (in the 
condition of final release) is not inappropriate. Thus it 
has been well said, “After attaining (the Brahman), he 
(i e., individual self) becomes manifest (in his own true 
nature)” .(Ved-'Sut* IV. 4. 1). 


Ill S.B.—68 
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ADHIKARANA II 

avibhagenadrishtatvadhikarana 

Sutra 4- ■ Avibhagena drishtatvftt (527) 

Without separation from Him (the released soul 
enjoys the Brahman ), because it is so seen declared in 
the scriptures. 

The doubt here is whether this individual self, who 
has attained unto the Supreme Light; and who is freed from 
all bondage, enjoys his own self as distinct from the 
Supreme Self, or as His mode without separation from 
Him, In this connection, it may be said that he enjoys 
(his own self) as distinct (from the Brahtnan)> because 
from the truti and the smriti it is made out that the 
released self is associated with the Supreme Being, or has 
similarity (with Him), or has attributes similar (to His), as 
in the following and other similar passages:—“He attains, 
along with the omniscient Brahman , all auspicious 
qualities" (Taitt. Up* II. 1. 1); “When the wise seer 
sees that Person who is bright like gold, and is the creating 
Lord, and who is the source of the material universe, 
then that wise man, shaking off merit and demerit and being 
untainted, attains the highest degree of equality (with Him)’* 
(Mund* Up* HI- L 3); and “Depending upon this know¬ 
ledge, those who have attained sameness of nature with 
Myself are not born at the time of creation and are not 
hurt at the time of dissolution” (S. G. XIV. 2). 

If it be so arrived at, it is stated (by way of reply) as 
follows :—“ Without separation.( Ved. Sut* IV. 4. 4). 
T*he released soul enjoys his own self without separation 
from the Supreme Brahman* Why? “Because it is so 
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seen declared in tlie scriptures ”, that is, because it is seen 
declared in the scriptures that, through attaining the 
Supreme brahman, he has the veil of ignorance removed 
and his own self is then (experienced) as it is in reality. 
Indeed, the essential nature of his own se#f has been 
established under the aphorism, “ KaiSakfitsna is of 
opinion (that the wards denoting the individual self denote 
the Supreme Self also) because of the abidance (of the 
Supreme Self as the Self of the individual self)” 
(Ved. Sut . I. 4. 22), as having the Supreme Self as the Self 
and as being His mode through forming His body; (this 
establishment resulting) from the declarations of the 
grammatical equations given in the following and other 
such passages, ‘‘That thou art” ( Chhdnd . Up. VI. 8. 7), 
“This self is the Brahman ” ( Brih . Up. IV. 4. 5), “ All 
this has Him for its Self” (Chhdttd- Up. VI. 8. 7), and 
“All this, indeed, is the Brahman” (ibid. III. 4. 1); (and 
resulting) also from the following and other similar 
passages: “ He wh®, dwelling in the self, is within the self, 
whom the self does not know, whose body is the self, 
who controls the self from within—He is your Internal 
Ruler and Immortal Self” (Madh. Bfih. Up. III. 7. 22) 
and “He who has entered within, who is the Ruler of all 
things that are born and who is the Self of all” ( Taitt. Ar ♦ 
III. 21). Therefore, without separation (from the Supreme 
Brahman ), he enjoys Him, saying thus: “I am the 
Brahman ”. 

Indeed, the teaching regarding equality and similarity 
(with the Brahman) is to the effect that the essential nature 
of the individual self who is himself only a mode of the 
Brahman is equal to His; hence it establishes that, on 
giving up the material forms (or bodies) which are known 
as those of the gods etc., it has that purity which is equal 
to that of the Brahman . The scriptural passage which 
speaks of (the enjoyment of the individual self in) associ- 
ation (with the Brahman) establishes that the individual 
self, who is in the above condition, 1 as, together with the 
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Brahman who is the possessor of the (self as His) mode* 
the enjoyment of His qualities ; thus there is nothing 
contradictory here.*268 Indeed, through the statement 
that, owing to (his) being the mode of the Brahman , he is 
n©t separatj from Him, the following aphorisms, among 
others, are not contradicted : “ Solely through his willing 
(the truth) (the released self gets what he wants), because 
of scriptural statements to that effect M (Ved. Sut. IV. 4. 8) 
and “(The Brahman) is, however, other (than the 
individual self) on account of the difference (between them) 
which is taught (in the scriptures) ” (Ibid II. 1. 22): as 
also the following and such other aphorisms, “(But) 
because there is the teaching about some one who is 
different.” (ibid. III. 4. 8). 


ADHIKARANA III 

BRAHMXDHIKARANA 

Satra 5 Brahmeita Jaiminirupanyasadibhyah (528) 

Jaimini says that with that which pertains to 
the Brahman (i.e., His qualities) (the released self 
becomes manifest in his essential nature), because 
of statements etc. (in the scripture) to that effect. 

Ic has been stated that the individual self who, after 
attaining the Supreme Light, has the veil of ignorance 


1268. The teaching regard¬ 
ing the equality and similarity of 
the released self with the 
Brahman is to be found in 
Mund. Up. (III. 1. 3). B.G. (XIV. 2). 
etc. The essen ial nature of the 
self—which is manifested in 
final release—is made out from 


grammatical equations such as 
Chhnnd . Up. (III. 14. 1 and VI. 
8. 7). The text which speaks of 
the released self enjoying His 
qualities in association with the 
Brahman is found in Taitt. Up. 
(II. 1.1). 
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removed, has his own essential nature revealed. It being 
so, that essential nature of his which he manifests is now 
enquired into, on account of there being a variety of 
scriptural texts in relation thereto. Does his essential 
nature consist solely of the qualities of being'devoid of sin 
etc., so that through that form he is revealed; or is it (i.e., 
his essential nature) mere knowledge so that through that 
form (he is revealed), or, again, are both those forms not 
hostile to each other so that through the two forms he is 
revealed ? 

What is it that is surely arrived at here? The teacher 
Jainaini is of opinion that it (i.e., the manifestation) is 
through that which pertains to the Brahman ; ' through 
that which pertains to the Brahman 1 means ‘ through the 
qualities of being devoid of sin etc. 1 Indeed, the qualities 
of being devoid of sin etc. have been given in the scriptures 
in the passage on the Dakar a as being related to ,the 
Brahman . How is it made out that it is fevealed through 
that which pertains to the Brahman ? “Because of 
statements etc. (in the s:ripture) to that . effect.” 
Indeed, the qualities of being devoid of sin etc., which 
belong to the Brahman , are stated to exist even in relation 
to the individual self in the passage which is attributed 
to Prajapati and which begins with, “ He who is thd self is 
devoid of sin” and ends With,—“He wills the truth** 
(Chhdnd. Up. VIII. 7. I). By the expression, “etc.” (ih 
the Sutra) t are denoted eating and other activities which 
are dependent upon the qualities of willing the truth etc!, 
and which are made out from such passages as the 
following: “He (i.e., the released self) is eating, playing 
and enjoying” (Ibid. VIII. 12. 3). Therefore, the opinion 
of Jaimini is that, on account of these statements etc., 
the individual self cannot possibly have the essential 
nature of knowledge. 
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Sfltra 6 • Chititanmatrena 

taddtmakatvddityaudulomih (529) 

Audulomi says that it is (revealed) as mere 
intelligence, because it consists of that. 

The teacher, Audulomi, is of opinion that the essential 
nature of the individual self is mere consciousness (or 
intelligence) and that, therefore, through that form it is 
revealed. Why? “ Because it consists of that”, that is, 
because this individual self consists merely of that (i.e. t 
intelligence). The essential nature of this (self) is made 
out to be mere intelligence from the exclusive propositions 
set out in the following passages : “ Just as a mass of salt 
hai no interior or exterior, is wholly a mass of (salty) taste 
only, even so, my dear, this Self has no interior or exterior, 
is everywhere only in the form of a mass of intelligence 
(called the individual self)” ( Brih , Up. IV. 5. 13) and 
“He is in the form only of a mass of intelligence ” (Ibid. 
11.4. 12). Hence, because he (i.e., the self) has no other 
qualities, the statements in the scripture such as “ He is 
free from sin” ( Chhdnd . Up . VIII. 7. 1), denote freedom 
from the qualities such as modification, pleasure and pain 
that are made up of ignorance ; therefore the opinion of 
Audulomi is there is manifestation (of the essential nature 
of the released self) in the form of intelligence only.1269 

Now the revered Badarayaoa gives the conclusion 
according to his opinion as under. 


1269. Audulomi's view of 
the qualities enumerated in 
Chhind. Up. (VIII. 7. 1) may be 
taken to be as follows. The self 
being devoid of sin, free from 
ol$ age etc. indicates that he is 
free from modifications; his 
desiring the truth means that he 
is free of fleeting desires and 


pleasures; and his willing the 
truth points to his freedom from 
indifference or from obstructed 
resolves. (3.P.) The Chhnn- 
dogya texts under Sutras 5-6 are 
fully rendered in Vol. II 
(pp. 134-139) ; for the Brih. Up. 
texts, see p. 273. 
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smr^nrar: 

Sutra 7. EvamapyupanydsatpTlrvabh >vad- 

avirodham Bcfdardy%J}ah ( 5 30) 

* * ■ ~ t 

Even in this mariner, there is no contradiction* 
because of the existence of the earlier (mentioned 
qualities), on account of declarations, (to that effect): 
(so says) Badarayana. 


The teacher, Badarayapa, is of opinion that “ even in 
this manner ”, that is, even though he {he.,, the self) is 
declared to possess an essential nature consisting only of 
intelligence, there is no contradiction of the qualities of 
willing the truth etc., which have been mentioned before. 
Why ? “ Because of the existence of the earlirr, on account 
of declarations (to that effect) ”—that is, because of the 
being, namely* the existence of the earlier ones or the quality 
of being free from sin, the quality of willing the truth and 
such other qualities, on the authority of declarations in 
the Upanishads such as the following: “ He who is the 
self is devoid of sin” (Chh&nd. Up. VIII* 7. 1). The 
meaning is that between things which are known through 
means of knowledge that are equally strong, mutual 
contradiction cannot be proper. 

Moreover, to say th«* the qualities of being devoid of 
sin etc. are manufactured by ignorance does not stand to 
reason on account of opposition (between the ignorance 
and the qualities) as things ; because there is the maxim : 
(in regard to statements of equal authority) in the 
absence of anything special (leaning to one side), why 
should not the contrary be the case ? Indeed, when there 
is equal strength (in regard to the .authoritativeness of befth 
statements), it stands to reason to say that the exclusive 
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emphasis which cannot be sustained has to be interpreted 
in another sense, *270 

He (i.e., Badarfiyaija), conceding the opponent's point 
of view (i.e., that the self is stated to be of the ^nature of 
mere intelligence) states : 11 Even in this manner " ; but 

he thinks thft from such statements as, “ He (the Self) is 
in the form only of a mass of intelligence (called the 
individual self)” (Brih. Up. II. 4^ 12)^the proposition that 
the essential nature of this self is mere intelligence and that 
there is'nothing else, is not propounded. Then whart is the 
meaning ofjthe exclusive emphasis in the statement, He 
is only a mass of intelligence ” (Ibid ) ? The whole of this 
self is self-luminous, being distinct from noivintelligence ; 
there is not even a little region whose luminousness is 
dependent upon another : this meaning is very clear from 
the concerned passage itself : ° Just as a mass of sajt has 

no interior or exterior, is wholly a mass of (salty),taste 
only § even so;h my dear, this Self has no interior or 
exterior, is everywhere only in the form of a mass of 
intelligence (called the individual self)*' [Ibid. IV. 5. 13). 

And in this manner, even if the whole of the individual 
self, which has the essential nature of the possessor of 
attributes, is one mass of intelligence, its association with 
the qualities of being devoid of sin, willing the truth etc., 
as,ascertained from another passage, is not contradicted. 
For instance, whin the whole of the mass of .salt has 

1270. (i) The vastu-virodha (or of knowledge, while knowledge 
hostility as substances) referred as essential nature is qualified 
to above is between ignorance by attributive knowledge.)' (ii) 
and any quality Hike freedom The maxim referred to merely 
frorn sin etc. Both these are of points out that when two 
the nature of knowledge (or, statements of equal authority 
intelligence) \ and what is of the J contradict each other, it is 
nature of knowledge cannot be equally reasonable to accept 
the’substratum pf knowledge. either. Here, why should we 
(However, knowledge as attri- not accept qualities like freedom 
bute is different from know- from sin and reject the statement 
ledge as essential nature ; and about the self being nothing but 
it is knowledge as attribute intelligence ? 
whicdf cannot be the substratum 
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attained that condition of a mass of taste which is known 
by means of the sense of taste, its qualities of form, 
hardness etc., which are known through the sense of sight 
etc., are got contradicted. The purport of this passage is 
this. Although in the mango and other such fruits, which 
are full of juice, there is a difference of ta|te due to a 
difference of place such as the skin (of the fruit) etc., as 
regards the mass of salt there is in it everywhere an 
uniformity of taite ; similarly, the self also has everywhere 
the essential nature of knowledge ; the meaning is that it 
has the essential nature of self-luminousness. 1271 

ADHIKARANA IV 

SAnKALPADHIKARANA 

S3 

Sutra S. Saiikalpadeva tachchhruteh (S31) 

Solely through his willing (the truth) (the 
released self gets what he wants), because of scriptural 
statements to that effect. 

It has been stated above that the released self, after 
attaining the Supreme Brahman , becomes manifest as 
having the essential nature of knowledge and as possessing 
the qualities beginning with those of being devoid of sin 
etc. and ending with that of willing the truth. Regarding 
him, it is declared in the scriptures that there are activities 
arising from the quality of willing the truth, as in the 
following passage: “He (i.e., the released self) moves 


1271. The exclusive emphasis 
is not independent and primary, 
so as to contradict other primary 
and independent statements, 
It has to be seen in its context 
as dependent on what 
requires exclusion. Thus, in 

III S.B.—69 


this case, the emphasis is about 
the self being uniformly of the 
nature of intelligence, even as a 
lump of salt is uniformly a mass 
of salty taste. There is nothing 
in the self of the nature of nc?h- 
intelligence, 
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about there (in the Highest Heaven), eating, playing and 
enjoying either in the company of women, or with vehicles, 
or in the company of relatives ” ( Chhdnd . Up. VIII. 12. 3). 
Here the doubt is raised whether his attaining®relatives 
etc. is dependent upon any other effort, or whether, as in 
the case of tfe Supreme Person, it happens merely through 
willing. In the world, kings etc., who carry on their 
activities by willing the truth (i e., whose wishes are 
realised without obstruction), are seen to be dependent 
upon other efforts, and hence he (i.e., the released self) 
also has need of such (efforts). 

If it be so arrived at, it is stated as follows : “ Solely 

through (his) willing (the truth)( Ved- Sut- IV. 4- 8). 
Why? “ Because of scriptural statements to that effect .” 
There is the passage : “ If he has the desire for the world 
of fathers, solely through his willing (the truth) the 
fathers rise up (before him) ” (Chhand. Up> VIII. 2. 1) ; 
thus, indeed, through (his) mere willing, the rising up of 
fathers etc. is declared in the scripture. There is not seen 
any other scriptural passage which states that there is need 
of any other effort—by which passage, the exclusive 
emphasis in “ Solely through (his) willing (the truth) ” 
(Ibid.) may be restricted to a definite setting, as in “ He is 
in the form only of a mass of intelligence ( Bfih.Up • 
II. 4. 12) (which is explained under Sutra 7 above). 

3TrT enq- ^rJT«rrfsrrf?r: 

Sutra 9- At a eva cha ananyd dhipatih (532) 

For that very reason, he has none else as (his) 

lord. 

Because the released (self) has the quality of willing 
the truth, for that very reason he has also none else as 
(his) lord. Indeed, to have another as lord is to be 
capable of being subject to mandatory and prohibitory 
ccynmandments. If, indeed, there is the capability to be 
subject to mandatory and prohibitory commandments, there 
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is the condition of one’s will being obstructed. Hence, 
solely through the scriptural passage declaring the quality 
of willing the truth, that he has none else as (his) lord is 
established. For this very reason, it is stated, “He is his 
own ruler” ( Chhand■ Up. VII. 25. 2).1272 

ADHIKARANA V 

ABHAVADHIKARAtfA 

Sutra 70. Abhavam Badariraha hyevatn (533) 

There is non-existence (of the body and the 
senses in regard to the released soul) (according to) 
Badari; indeed, the scripture declares so. 

Here the doubt is raised whether the released (self) 
has no body and senses, or whether he has them, or 
whether he has them or has them not according to his will. 
In this connection, the teacher, Badari, is of opinion that 
no body and senses exist (for the released self). Why? 
“Indeed, it (i.e„ the scripture) declares 10 .” In the 
following passage, “To him who remains with a body, 
there is, indeed, no destruction of the pleasing and the 
unpleasing ; the pleasing and the unpleasing touch not him 
who remains without a body” ( Chhand . Up- VIII, 12, I), 
the scripture states that where there is connection with the 
body, there pain is unavoidable; then, indeed, (it) 
declares that the released soul is devoid of any body in the 
passage: “Rising up from this body, he (i.e., the self) 


1272. To be able to will the 
truth one must have risen above 
subjection to the mandates and 
prohibitions of the Veda ; that 
is, one’s will must no longer 
rely on punya for aid, nor be 
hindered by thQ effects of sin. 
In such a state the self is 
described as devoid of sinful¬ 


ness. apahatap&pman Activities 
which would otherwise give 
rise to merit or sin do not 
produce these effects then. 
This freedom from karma 
implies that the released self has 
none else —other than ttya 
Brahman —as his lord, (£.P.) 
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attains the Supreme Light and becomes manifest in his 
own true nature” (ibid. VIII. 12. 3). 

vrr? 

Sutra 77 • jBhavam Jaiminirvikalpamanan^t (534) 

There is existence (of the body and the senses 
in regard to the released soul) (according to) 
Jaimini; because of the declaration by the scripture 
of manifoldness (in regard to him). 

The teacher, Jaimini, is of opinion that, in regard to 
the released self, the body and senses do exist. Why? 
“Because of the declaration by the scripture of manifold^ 
ness (in regard to him).” Manifoldness is having many 
kinds of forms ; the meaning is that there is differentiation 
into many forms; because there is the following 
scriptural passage: “He is one, is threefold, fivefold, 
sevenfold” (Chh^nd. Up . VII. 26. 2). As a self which is 
incapable of being cut (or divided), cannot possibly have 
many forms, it is made out that his becoming threefold 
etc. is due to (his connection with) the body. The 
statement that he has no body, however, relates to the 
absence of bodies due to karma ; for such a body, indeed, 
is the cause of the pleasing and the unpleasing (experiences 
of the self). 

But the revered Badarayana states the settled 
conclusion, as under, according to his opinion. 

3rr^r*nnVs<r. 

Sutra 72- DvadaSa havadub h ayavi dham 

Bddardyano tah (535) 

Badarayana (is of opinion that) through that, 
he (i.e., the released self) is of both kinds, as is the 
c&se with the dvadasaha sacrifice. 
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By the expression, ‘through that', the expression, 
‘through willing (the truth) itselfis referred to; 
‘through that 1 , that is, through willing (the truth), 
Badara^na is of opinion that the released self is of both 
kinds, with a body and without a body ; and in this 
manner both the kinds of scriptural texts appropriately fit 
in, “ As is the case with the dvadaidha sacrifice. 0 For 
instance, in the following and other such passages, “Those 
who wish for wealth resort to the dvddataha'Q) and “ By 
means of the dvada&dha one who desires children may be 
made to sacrifice“(?), through the commandments given 
by the words, “he resorts to” (or ‘ upaiti') and ‘he 
sacrifices 1 (or * yajati ’), there arises a difference in mental 
resolution, and owing to this, it (i.e., the sacrificial rite) is 
a satra in the one case and an ahina in the other. 1273 

When it (i.e., the individual self) is possessed of the 
body and other auxiliary instruments, there is then no 
invariable rule that those, the body and other auxiliary 
instruments, should only be created by himself; thus he 
(i.e., the Sutrakdra) says as under. 

Sutra 13 • TariViibhdve sandhyavadiipflpatteh (536) 


1273. Looking on the body 
as an instrument for the 
experience of pleasure and 
pain, Btdari denies it to the 
released self. Jaimini affirms a 
different kind of body for him : 
in fact, according to the 
scripture, he can have many 
kinds of bodies. Badarayana 
says that the released self can be 
associated with a body of his 
own creation, or can remain 
without it. (In the latter case, it 
is later pointed out that he is 
associated with a body created 
by the Lord.) That the released 


self can be in either of these 
states, according to his will, is 
compared to a sacrifice of 
twelve days being either a 
safra or ahina, according to the 
resolves of the sacrificers. See 
P. M. (X. 6. 59-60) on the 
distinction between satra and 
ahina. The former is enjoined 
by verbs having the meaning of 
resorting to or having re¬ 
course to : between 17 to 24 
must join in it. In the latter, the 
injunction uses the verb, to 
sacrifice : the number of sacri- 
fiers is not limited, 
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In the absence of the body (created by himself) 
it (i.e., enjoyment for the released self) appropriately 
results, as is the case in the condition of dreams. 


In the g absence of the body and other auxiliary 
instruments f created by (that self) himself, through the 
auxiliary instruments created by the Supreme Person, there 
is appropriateness of enjoyment for him ; and therefore, 
although he (i.e., the individual self) can will the truth, 
he does not then create them. For instance, there is the 
(scriptural) passage which begins with, <4 So then He creates 
chariots, horses, roads ”, and ends with <f So then He 
creates ponds, wells, rivers ; indeed, He is the Creator (of 
all of them) ” (Bfih. Up. IV. 3. 10): there is also the 
passage, 44 He who is awake when these (individual selves) 
are asleep, this Person creates (all desired things) after 
resolving and resolving ; He alone is the giver of light, He 
is the Brahman; He is alone called (naturally and 
unconditionally) immortal; in Him all the worlds are 
contained; none indeed can surpass Him” (Kath-Up. 
V. 8 ): according to these, in the condition of dreaming 

the individual self enjoys with the help of chariots and 
such other auxiliary instruments created by the Lord. 
Similarly, even the released (self), through the world of 
fathers etc., which are created by the Lord who is 
engaged in play, experiences the joy of sporting. 


Sutra 14- Bhaveja gradvat (537) 

When there is (creation of the body etc., by him), 
it (i.e., enjoyment for the released self) resembles the 
waking state. 

Where there are auxiliary instruments like the body 
and the world of fathers etc., which are created solely 
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through his own will, the released (soul) enjoys the joy of 
sport, even like a person in the waking state. Just as the 
Supreme Person also, for the purpose of His sporr, creates 
for Himseif (during incarnations) the world (or group) of 
fathers like Da^aratha and Vasudeva, and enjoys through 
them the joy of sport suited to the qualitie| of human 
beings ; similarly, in regard to the released selves also, for 
the sake of their own sport, He (i.e., the Lord) Himself 
creates sometimes the world of their fathers etc.; sometimes 
the released selves themselves, ©wing to their power of 
willing the truth, create the world of their own fathers 
etc., which lies within the scope of the play of the 
Supreme Person: thus everything is proved appropriate. 

It may, however, be said thus. It has been stated 
above that the individual self is of the size of an atom, 
and it is asked how, as regards many bodies, there can be 
the idea of being one’s own, on the part of a single thing 
(i.e., a self) which is an atom. To this objection, he (i.e., 
the Sutrakara) replies thus :— 

Sutra 15. Pradipavadave&astatha hi dctrSayati (537) 

The pervasion (of many bodies by the released 
self) is like that of a lamp; indeed, it (i.e., the 
scripture) shows it to be so. 

Just as there is pervasion of other places by a single 
lamp existing in one place, through its own light, similarly, 
in the case of the individual self also, which is seated only 
in one body, through its own light (of attributive 
intelligence) the pervasion of all bodies appropriately 
results. Just as also, although in any one body it (i.e., 
the self) exists in a part of it such as the heart, through the 
pervasion of consciousness there is the sense of one’s own 
in regard to the whole of the body ; similar to it is tlje 
case here. 
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There is this much of difference. As regards one who 
is not free (from the bondage of karma) and whose 
intelligence has suffered contraction through kartnas, 
there can be no pervasion (by him) of other bgdies as is 
suited to the sense of they being his own ; but as regards 
the releasecj| self, whose intelligence is not contracted, 
pervasion (of other bodies) appropriately takes place just 
as he wills it, both in accordance with the sense of they 
being his own and in accordance also with the apprehension 
(or power of illumination) which says, ‘ It is this \ 

“Indeed, it (i.e., the scripture) shows it to be so,” as in 
the following passage : “A hundredth part of the point 
of a hair is divided into a hundred parts, and one part (of 
the latter) is understood to be (the size of) the individual 
self: and he (after final release) becomes infinite (through 
his attributive intelligence)” (Sfvet. Up. V. 8). There is 
this distinction that in the case of one who is not finally 
released, karmas exercise control, but in the case of a 
finally released soul it is his own will (that does so). 

It may, however, be said the scripture shows that in 
regard to one who has attained the Supreme Brahman 
there is the absence of both external and internal 
knowledge, as in the passage : “ When he is embraced by 
the Omniscient Self, he does not know anything that is 
external nor anything that is internal ” ( Bfih . Up. IV. 3.21), 
*nd it may be asked how the released soul can possess 
omniscience. To this (objection), the answer is as 
follows :— 

Sutra 16. Svapya y a s a m pattyo r a n y a - 

tarapekshaniavishkritatn hi ( 533 ) 

It (i.e., the Brih. Up. text about the ignorance of 
the self when embraced by the Omniscient Lord) has 
in view either of the two, namely, dreamless sleep 
and death; indeed, it is so revealed in the scripture. 
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That (scriptural passage from the Bfih . Up .) does not 
relate to the released self ; but it has in view either of the 
two, svdpyaya or sampatti* * Svdpyaya * is dreamless 
sleep. ‘ Sampatti 9 is death, as seen from the passage 
beginning with, “ Speech rests in the mind 99 and ending 
with, “ The tejas (rests) in the Supreme Deitv ” ( Chhdttd * 
Up. VI. 8. 6). It is made out that those two conditions 
consist of the attainment of the Omniscient (Lord) and the 
absence of consciousness* Therefore, the (Bfih* Up.) 
passage has in viaw either of those two conditions. The 
absence of consciousness in the conditions of dreamless 
sleep and death, and omniscience as regards the released 
self are, indeed, revealed by the scripture. 


In the following passage, “ In deed, he himself, the afore¬ 
said person (in dreamless sleep) denoted in this manner, 
does not now know the self thus, 1 1 am that same person*; 
nor (does he know) these beings ; he is, as it were, absorbed 
in destruction ; I d© not see here any object of enjoyment” 
( Chhand. Up. VIII. II. 1), it is stated that at the time of 
dreamless sleep there is no consciousness ; irt that very 
same context, omniscience is affirmed with reference to 
the released soul: “ Indeed, this above-mentioned person, 
perceiving with his mind, namely, the divine eye (or 
attributive intelligence), enjoys all the qualities which are 
in the world which is the Brahman ** (Ibid. VIII. 12. 5). 
Indeed, omniscience is clearly declared in the passage, 
” Indeed, the seer (i.e., the released self) sees all and 
attains all in all places” (ibid. VII. 26. 2). 

In regard to the condition of death, the absence of 
consciousness has been stated thus : “ Rising up from 

these (external) elements, he perishes after them, indeed ” 
( Bfih . Up. II. 4. 12). The meaning of ‘perishes* is 
‘does not see (or perceive)*. Therefore, the statement, “He 
(is embraced) by the Omniscient Self” (Ibid. IV. 3* 21), 


III S.B.—70 
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has in view either of the two conditions of dreamless sleep 

and death.i274 


ADHIKARANA VI 

I 

JAGADVYAPARAVARJADHIKARANA 

Sutra 77. Jagadvynp&ravarjarn prakaranad- 

asannihitatvaehcha (540) 

Except in the matter of the activity relating to 
(the creation etc. of) the world (the released souls 
possess all the powers belonging to the Lord), 
because ©f (the Lord being) the topic in the contexts 
(wherein the above activity is referred to) and 
because also of the remoteness (of the released souls 
therefrom). 

The doubt here is whether the power and glory of the 
released self includes alsp that lordship of all things which 
involves the creation of the world etc. and which is 
peculiar to the Supreme Person, or whether, devoid of 
those (activities), it relates merely to the experience of the 
Supreme Person. What is it that is properly arrived at by 
reasoning ? That it includes the lordship of the world 
also. Why ? Because there is the scriptural passage. 


1274. (i) The released self, in 
calling forth the world of his 
fathers, is not cutting himself off 
from the experience of the 
Brahman, nor showing that he 
has not fulfilled himself. Even 
the all-perfect Lord has chosen 
fathers for Himself in His 
incarnations. Such creation as 
vfell as the creation of fathers by 


the released self is for the sport 
of the Lord. (S.P.) (ii) For the 
atomic soul pervading the body 
with the light of knowledge, see 
Ved. Sut (II. 3. 26). (iii) The 
self is in close association with 
the Lord during deep sleep, 
death, praJaya and moksha. In 
the last state alone, the self is 
omniscient. 
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“ Being untainted, he (i.e M the released self) attains the 
highest degree of equality (with the Brahman) ” (Mupd. 
Up . III. 1. 3), which speaks of the attainment of the highest 
degree erf equality with the Supreme Person ; and because 
also (in regard to the released self) there is the scriptural 
passage speaking of willing the truth (i.e., Chh%nd . Up. VIII. 
7. 1). Indeed, the attribute of having the highest degree of 
equality and the attribute of willing the truth cannot be 
appropriately affirmed (of the released self) without that 
control of the world which is peculiar to the Supreme 
Person. Therefore, for fitting in appropriately the 
attribute of having the highest degree of equality and the 
attribute of willing the truth, the control of the whole 
world also is included in the power and glory of the 
released self. 

If it be so arrived at, we give the reply to it as 
follows: Except in the matter of the activity relating to 

(the creation etc. of) the world ” ( Ved . Sut . IV. 4. 17). 
The activity in relation to the world is control over the 
distinction of the essential natures, existence and actions 
of all intelligent and non>intelligent things. Free from it 
is that power and glory which consists of the unconditioned 
experience of the Brahman (as He is) and which belongs 
to the released self, all of whose veils (of ignorance) have 
been removed. Why ? “ Because of the topic in the 

contexts. ,, Indeed, the control of the whole universe is 
declared in the scripture as existing (only) with reference 
to the Supreme Brahman , as in the following passage: 
“From whom all these beings are born, by whom, when 
born, they are all preserved, and to whom they go when 
they perish—do you desire to know That well; That is the 
Brahman ” ( Taitt. Up. III. 1. 1). If this control of the 
whole world is common to the released souls and to the 
Brahman t then thereby the characteristic of the Brahman , 
that He is the lord of the world, cannot be appropriate. 
Indeed, it is that which is peculiar that has the nature of a 
defining characteristic. Thus, we have the following 
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tnd other such passages : “ Existence alone, my dear child# 
this was in the beginning, one only, without a second. It 
thought, * May I become manifold and be born It created 
the itjas” (Chh^nd- Up. VI. 2. 1); “The Grahtnan > 
indeed, this one alone, was in the beginning; being one, 
He did notffeel strong; He created the Kshatriyas of 
excellent quality so that they might be superior to others— 
those Kshatriyas among the gods, Indra, Varuna, Soma, 
Rudra, Parjanya, Yama, Mjdtyu and H§na” ( Brih.Up . 
1.4. 11); “The Self, indeed, this alone was in the 
beginning; there was nothing else blinking (i.e., active); 
He thought, * May I create the worlds* ; He created these 
worlds” (Ait. Up. I. 1); and “Indeed, Nar5ya#a alone 
then was, and not BrahmS, nor Igana, nor the sky and 
earth, nor the stars, nor the waters, nor fire, nor the 
moon, nor the sun : being alone, He did not feel happy ; 

of Him, who was at the height of meditation.one maiden 

(i.e., buddhi) and ten senses (came out)” (M. Up. 1. !)• 
The control of all the worlds declared to exist (only) 
with the Supreme Person, who is the subject-matter 
introduced in such passages as that beginning with, “He 
who, dwelling in the earth, is within the earth” and 
ending with, “He who, dwelling in the self” ( Brih-Up . 
III. 7.3, 22). 

“ And because also of the remotenes (of the released 
selves therefrom).” In all these (passages) relating to the 
control of all the world, there is no presence of the 
released soul, so that the activity relating to the world may 
belong to him also. 1275 

1275. (i) The contrast is 
between the ' released self 
participating in the creation etc. 
of the world by the Brahman 
and his experiencing the 
Brahman with a body created by 
himself or the Brahman . (ii) The 
quotation from M.Up. is from a 
passage that refers to fourteen 
'men' and one 'maiden' being 


born out of Narnyana—the ten 
senses, manas, ahankara, prana„ 
atman and buddhi. The only 
word in feminine gender here 
is buddhi, and so the ‘maiden' 
is identified with it. &. P» 
suggests, manas to be the kanya 
or maiden from the root, kan, 
to shine. 
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SOtra 7& Pratyakshopadetiaditi chennadhi • 

kdrikamat}dalasthoktefy (541) 

If it be said there is scriptural teaching with 
regard to it, it is not so, because of the statement 
being about those (enjoyments) which are in the 
spheres of those (deities) who hold offices. 

In the following passages, by pratyahsha (lit. directly), 
that is, by the scripture, it is taught that the activity 
relating to the world belongs to the released self: ‘*He is 
his own ruler: he is free to move as he likes in all the 
worlds” (Chhdnd. Up.VU . 25. 2) and “ He (i.e., the 
released self) moves about in all these worlds, enjoying 
whatever things he likes and assuming whatever forms he 
likes’* (Taitt. Up. III. 10. 5). Therefore, it (i.e., the glory 
and power of the released self) is not free from the 
activity relating to the world. 

If it be so held, it is not right to say so. Because of 
the statements being about those (enjoyments) which are 
in the spheres of those (deities) who hold offices.” ‘Those 
who hold offices* are those who are appointed to posts 
wielding authority, such as Hiranyagarbha ; ‘spheres’ are 
their worlds; ‘ those (things) which are in them ’ are 

enjoyments ; the teaching that these belong to the released 
self, who is free from subjection to karmas , is taught in 
such passages as, “ He is free to move as he likts in all the 
worlds ” ( Chhdnd . Up . VII. 25. 2). The meaning is this : 
the released self whose knowledge is not obstructed by 
karma enjoys the worlds which are produced effects and 
which are the manifestations of the glories of the Brahman 
and gets satisfied to the extent of his desires. Thus it is 
taught by means of this passage that he (i.e., the released 
soul) enjoys all the enjoyments which exist within the 
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created worlds* that is, which exist in the worlds of those 
(deities) who hold offices and which are the manifestations, 
of the glories of the Brahman; but not that he has the 
activity relating to the world. - • 

It may ^however, bo said thus : If, like one subject to* 
sams&ra, the released soul also enjoys the enjoyments, 
within the created worlds, then, as is the case with a bound 
soul, the totality of the objects of enjoyment of a 
released soul also will certainly be finite and will also be 
insignificant. To this-objection, he (he., the Sutrak&ra ) 
gives the answer thus :— 

r shTcnrfS’ ?nir % femmre 

Sutra 7 9, Vikaravarti cha tatha hi sthitimaha (542) 

It (viz., the Brahman) does not at all exist subject 
to modification. Accordingly, the scripture speaks 
of the existence (of the released self in it). 

‘ In the sphere of modification’, such as birth etc., It 
does not lie, and so It is ‘not subject to modification \ 
The released self experiences the Supreme Brahntan y who 
has avoided all modifications, who is hostile to all evil and 
is the sole abode of all auspicious qualities, who is bliss 
unsurpassed in excellence, who is possessed of the glory 
of (His) manifestations, and who has all auspicious 
qualities. Even the worlds which are produced effects, 
owing to their being included in His glory, are the objects 
of enjoyment for the released soul. 

Accordingly, the scripture speaks of the released 
soul’s remaining as the enjoyer in the Supreme Brahman , 
who is not subject to modifications and whose bliss is 
limitless and unsurpassed in excellence, as in passages 
like the following :—“Indeed, whenever he obtains fearless 
support in Him who is invisible, incorporeal, indefinable 
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and homeless, then he becomes fearless” (Taitt* Up* 
II. 7. 1), and “ Bliss indeed is He. Having obtained that 
very same Bliss, he (i.e., the individual self) becomes 
blissful” (i Ibid*)* And the world whieh is the manifestation 
of His $ory exists there itself, because of the following 
scriptural passage t ” In Him all the worlds «re contained: 
none, indeed, can surpass Him” (Kajh* Up* V. 8). 
Therefore, in such passages as, ** In all the worlds, he is 
free to move as he likes ” (Chhdnd* Up * VII. 25. 2), it is 
stated that he (i.e., the released soul) experiences the 
Brahman with the manifestations of His glory and enjoys 
also the enjoyments which are within the produced effects, 
that is, existent in the worlds of those (deities) who hold 
offices; but not that the activity relating to the world 
belongs to the released soul. 


si??r^r3JTr% 

Sutra 20. Dariayataichaivam 

pratyakashanumUne (543) 

And both the iruti and the smriti show it (i.e., 
the activity relating to the world) to be thus (i.e., as 
stated above). 

It has been stated above that the released individual 
self, who is subject to control, cannot possibly possess 
that ruling authority which is peculiar to the Supreme 
Person who is the controller and which is of the nature of 
the activity (such as creation etc.) relating to the world. 
Both the iruti and the smriti show that the activity which 
relates to the world and which is of the nature of control 
of all the worlds is peculiar to the Supreme Person: 
“ Through fear of Him the wind blows ; tAough (that) 
fear the sun rises; through fear of Him Ag^ and Indra 
(do their duties), and Death runs as the fifth ” ( Taitt » Up . 
II. 8. 1); “Indeed, under the supreme command of this 
Akshara } O Gargi, the sun and the moon stand tfell 
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supported u ( Brih . Up . III. 8. 9), and so on; similarly, “He 
is the Lord of all, He is the master of all beings, He is 
the protector of all beings. He is the bridge and support 
•f all the worlds so that they may not get into confusion ” 
(ibid- IV. 4. 22) ; thus far the fruti. And the smfiti : 
“ The prakr*ti> presided over (and thought over) by Me, 
gives birth tB it (i.e M the world) with animate and inanimate 
beings. Indeed, for this reason, O son of KuntI, the 
world goes on undergoing transformations” (B. G . IX. 10); 
and “ I stand supporting the whole world by a small part 
(of My power)” (ibid. X. 3.). 

Both the iruti and the smTiti similarly show that the 
Supreme Person Himself is the cause of the released soul's 
bliss also, which is based upon his quality of willing the 
truth: “He, indeed, causes bliss” ( Taiti . Up . II. 7. 1) and 
“He who worships Me with unswerving bhakti-yoga tran¬ 
scends these gunas (i.e., sattva> rajas and tamas)y becomes 
fit for the attainment of the brahman (or the self in its pure 
state). Indeed, I am the support of the brahman (i.e., the 
self) who is immortal and unchanging, of lasting (power 
and glory to be won from) dharma> and of the bliss (of 
salvation) of one solely devoted to the Lord” (B. G. 
XIV. 27-28). 

No doubt the sum of the qualities of the individual 
self beginning with that of being devoid of sin and ending 
with that of desiring the truth, which are manifested (in 
the condition of final release) are such as belong to his 
essential nature; nevertheless, their condition as such 
(i.e., as belonging to the self's essential nature) is 
dependent upon the Supreme Person ; and that it (i.e., the 
essential nature of the self as manifest in the state of final 
release) continues eternally is dependent upon Him ; and 
inasmuch as the eternal existence of that is eternally willed 
by Him, it exists eternally: thus there is nothing contradic¬ 
tory here. In this very manner, it is ascertained from the 
jastras that the eternal exisence of the auxiliary instrument 
of •njoyment of the Supreme Person and of the 
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auxiliary instrument of sport, as such, is solely due to the 
eternal willing of the Supreme Person, who is known from 
the $Qstra$. Hence the released soul's quality of willing 
the truth and his having (the highest degree) of equality with 
the Supreme Person exclude the activity relating to the 
world. 1276 


1 

Sutra 21 . Bhogamatrasamyaling'achcha (344) 

/ 

Because the indicia relate merely to equality of 
enjoyment (for the released self with the Brahman). 


Because the indicia which ded with the equality of the 
released soul with the Brahman , are in respect merely of 
the enjoyment which consists of the experience of the 
Brahman as He is in reality, it (i.e., that equality) is made 
out to exclude the activity relating to the world, as in the 
passage here: “He attains, along with the omniscient 
Brahman , all auspicious qualities ** ( Taitt . Up . II. 1. 1). 

Thus, in regard to the released soul, its equality with the 
Supreme Person and its quality of willing the truth have 
to be explained in accordance with the scriptural passages 
which deal with that control of all the worlds that is 
peculiar to the Supreme Person; hence the glory and 


1276. (i) The eternal bliss of 
the released self is due to the 
eternal willing of the Lord. He 
enjoys the created worlds as 
manifesting the glory of the 
Lord. The dependence on the 
Lord does not affect the bliss, 
because such dependence is in 
consonance with the essential 
nature cf the self, (ii) B.G. (XIV. 
26-27) has been rendered 
according to Ramanuja's com¬ 
mentary on the B. G. These 

III S.B.—71 


verses are there shown as 
indicating that the Lord is the 
bestower and support of the 
different objectives of three 
types of devotees —those who 
seek kaivajya, those who seek 
power and prosperity and those 
who seek moksha. $.P. suggests 
an alternative interpretation: 
the brahman is the individual 
self, that which is immortal is 
moksha, sukha is ananda ancjthe 
lasting dharma is knowledge, 
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power of the released soul* is altogether devoid of the 
activities relating to the world. 1277 

It may be said that, if the glory and power of the 
released soul is dependent upon the Supreme Person, then, 
inasmuch as He is independent, there is the doubt that 
through will there is the possibility of the released soul 
returning (to this world of mortals) ; to this objection, he 
(i.e., the Sutrakara) gives the answer thus : 

Sutra 22. Andvrittii&abdadanavrilti&s.ibdat (545) 

There is no return because the scriptures say so; 
there is no return because the scriptures say so. 

Just as it is made out from the scriptures that there 
exists the Supreme Person, who is hostile to all evil and is 
the home of all auspiciousness, who is the cause of the 
origin etc. of the world, who is entirely distinct from all 
other things, who is omniscient, who wills the truth, who 
is the sole ocean of parental affection for those who resort 
to Him, who is possessed of the highest mercy, who 
has dispelled the possibility of there being any one 
superior or equal to Him and whose name is the Supreme 
Brahman ; similarly, it is also made out from the scriptures 
themselves that, pleased with His worship which consists 
of meditating on Him and is helped on by the duties of 
castes and stages of life as practised day by day, He 
removes that ignorance of the worshippers which consists 
of the sum of the karmas which have begun (to accumulate) 


1277. The general statement 
of equality between the 
individual self and the Brahman , 
as in Mund. Up. (III. 1, 3), is 
specified and delimited as 
applying only to enjoyment in 
passages like Taitt. Up. (II. 1. 1). 


S. P. cites also Brih. Up. 
(I. 5. 20. 23) in this connection, 
(ii) The scriptural texts dealing 
with the control of all the world 
peculiar to the Supreme Person 
are such as those quoted under 
Sidra 20. 
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from beginningless time and which are infinite in number 
and difficult to overcome ; then He causes them to attain 
that bliss which is boundless and unsurpassed in excellence 
and whicfc consists of experiencing Him as He is in reality ; 
and He does not cause them to return (to this world). 

t 

And those scriptural passages are such as the foliow* 
ing : “ Living, indeed, in this manner throughout life, he 

attains the world of the Brahman , and he does not return, 
and he does not return ” ( Chhand • Up . VIII. 15. 1). So, 
too, it has been declared by the Divine Lord : “ After 

attaining Me, they do not again obtain the unenduring (life 
of) rerbirth which is the abode of misery—those great souls 
who have attained (Me as) the supreme consummation. 
O Arjuna, all the worlds beginning from the world of 
Brahma are such as give rise to re-birth. After attaining 
Me, however, O son of Kunti, there is no re-birth ” (B G + 
VIII. 15-16). 

And to him whose bondage of karma has been cut off, 
whose knowledge is not contracted, whose innate 
disposition is solely concerned with the experience of the 
Supreme Brahman y to whom He is solely dear, and who 
experiences the Brahman as possessed of bliss unlimited 
and unsurpassed in excellence—there cannot possibly be 
any need for anything else, nor for any undertaking on that 
account; and therefore there can arise no fear of his 
return (to the world). 

And the Supreme Person, who wills the truth, after 
obtaining the man of wisdom, who is exceedingly dear (to 
Him), will never cause him to return (ta this world)—He 
who has said thus: “ Indeed, I am inexpressibly dear to 
the man of wisdom and he is dear to Me. All these (four 
types of devotees) are undoubtedly noble, but it is My 
belief that the man of wisdom is My own self, because he, 
with dedicated self, is exclusively devoted to Me as .his 
highest goal. At the end of many births the man of 
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wisdom resorts to Me, thinking that Vasudeva is 
everything. Such a great soul it is very difficult to find ” 
(a, G. VII. 17-19). 

The repetition of the aphorism shows the end of the 
ia$.tra< TI ms everything is consistent and clear. 1278. 


sip# T:riTT^3Tr^r 


1278. (i) The return of the 
released self to the world can 
be due to three reasons and 
three only: his own desire, 
karma and the unfettered will of 
the Lord. It is argued out here 
that these causes cannot operate 
in his case, (ii) The concluding 
sentence of the Sribhashya 
claims that different types of 
scriptural texts such as those 


asserting identity between the 
self, the world and the Brahman, 
those asserting difference etc. 
have been harmoniously 
explained and reconciled, that 
logical reasoning has upheld 
Ramanuja’s position and refuted 
those who differ from him and 
that the thesis enunciated at the 
outset has been successfully 
expounded. 
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the following is the system of 

TRANSLITERATION ADOPTED IN THIS WORK. 


Vowels. 



Equivalents and Pronunciation. 

3T 

a 

in 

mica 

arr 

a 

>5 

father (father) 

% 

i 

JJ 

give 

f 

I 

55 

police (police) 


u 

11 

put 

& 

U 

n 

rule (role) 

m 

ri 

»i 

gridiron or critique 


rl 

51 

the above prolonged’ 


iri 

55 

revelry (revelri) 


Irl 

55 

the above prolonged 


e 

5J 

prey 

*\ 

ai 

55 

aisle 


o 

55 

note 

'4> 

au’ like 

51 

loud 


‘ou* 



Consonants. ■ 


Equivalents and Pronunciation. 

% 

k 

in 

kind 


kh 

55 

ink-horn (inkhorn) 


g 

11 

gun 


g h 

51 

log-hut (loghut) 


n 

55 

king 

% 

ch 

55 

such 

% 

chh 

55 

church-hill (churchhill) 


• 

) 

55 

jump 

$ 

jh 

55 

hedge-h®g (hejhog) 
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Consonants* 

'Equivalent and Pronunciation* 

% 

n 

in 

singe (sinj) 


t 

55 

cat • 

X 

th 

55 

ant-hill (anthill) 

X 

t\ 

55 

dance 

X 

dh 

n 

red-haired (redhaired) 


n 

55 

bind 


t like th „ 

kith 


th 

55 1 

nuthook (more dental) 


d like 

th 5 * 

this 


dh 

55 

adhere (more dental) 


Q 

55 

not 

* 

P 

55' 

pot 


ph 

55 

uphill 

X 

b 

5 J‘ 

bear 

X 

bh 

55 

abhor 

X 

no. 

55 

map 

X 

y 

55 

royal 

% 

£ 

55 

rod 

k 

L 

55 

like 

X 

V 

55 

waver 


s 

n 

s palatalised 

■ X 

sh 

n 

rush 

*x 

s 

55 

sir 

5 

h 

55* 

hear 


h 

(aspirate) 
called 
final s, 

symbol for the sibilant 
visarga, or substitute for 
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IV. 14. 4 527 

Manu Smfiti: 

l. 9 181 

II. 9 , 221 

87 6 439 

103 225 

Madhyandina Bfihad- 

5rai?yaka Upanishad 310 n 

III. 4. 1 341 
7. 3-22 341 

22 117, 140, 



152, 462, 
539 

IV. 4- 6 

498 

VI. 1.14 

307 

VII. 6. 1 

309 

Mitakshara (of 



VijnaneSvara) 500 n 

Mudgala Upanishad: 

3 376, 530 

Muijdaka Upanishad: 

I. 1. 5-6 334 
6 271 



9 96, 103, 127. 



246, 405 

2. 

13 

430 n 

II. 1. 

1 

242 


2 

268, 270 


3 

81, 93, 103, 
104, 105, 



106, 161, 

167, 169, 

177, 268 


8 

163 

2, 

5 

265, 267 * 


9 

413, 471 
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III. 1 3 

320, 

388, 


538, 

457, 


538, 

540 n, 


555, 562 n 

8 

254, 255 


122 


2. 3 

255, 

268, 


450 


6 

525 


8 

265, 

268, 


270, 

398, 


459 


9 

457-8, 

472 

10 

279, 282 


Parama Samhita : 84, 86 
Paushkara Samhita: 82, 83 
Paijini’s ‘ Ashtadhyayi ’: 

I. 4. 54 180 n 

II. 3. 18-19 180 n 

23 182 n 

III. 4. 21 180 n 

Pra^astapada-bhashya (VII) 
on the ‘ Vais'eshika 
Sutras 34 n 


Pra^na Upanishad: 

I. 10 

439 

III. 6. 2 

123 

9 

485 

IV. 9 

119 

VI. 1 

265 n, 266 

3 

487 

4 

119 n 

5 

119 


Purva Mimamsa Sutras of 
Jaimini: 

I. 2. 7 422 n 

3. 2 79 


II. 2. 1 386 n, 387 

2. 21 386 n 

3. 12, 24 386 n 

4. 278 n 

. 4. 9 280, 380 n 

III. 3. 9 337 

14 304 

5. 21 371 

6. 1-8 358 n 

7. 18 133 

IV. 1 390 n 

1. 2 360 n 

3. 1 399 

3.1749359 

4. 19 317 

V. 1 416 n 

VI. 1. 51-2 527 n 

4. 15 418 

VII. 1. 17 422 

IX. 7. 18 447) 

3 527 

X. 6. 59-60 549 n 
7 364 

8. 4 323 

8. 15 323 n 

XI. 3. 4 365 

5. 13 365 

7 364 

Ram5yafla of Valmiki: 

I. 1. 25 225 

Rig-veda Samhita : 

II. 12. 1 380 n. 

X. 14.1 208 

90.3 266 

121. 1-8 269 
129. 2 167, 168 n 
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■' * SrutaprakaSika ” of 
Sudar$ana: passim 

S5nkhya-tattva-kaumudl: 
23 n # 

Samachara: 282 . 

Samhitopanishad: 146 

S3ma Mantra Brahma pa : 

I. 1. 1 317 

Sankarshapakan^a: 

(II. 2. Adhikarana 15) 
361 

SaAkhayana Aranyaka: 

I. 1. 318 

III to VI 295 n 

XI. 2 297 

XI 295 n 

Sankhya-Karikas : 

3 2 


11 

23 n 

15-16 

6 

16 

11, 20 

17 

137 

17, 19 

23 

18 

27 n 

49, 20 

24 

20, 21 

19, 21 

21 

3 n 

57 

23 

59-61 

25 

62 

23 

64 

138 n 


Satapatha Brahmana : 

VI. 1. 1 160-1,366 

X 309,365,374 

3. 6. 3 372 

III S.B.—73 


X. 4. 1. 3 367, 369, 

371-2 

4. 1. 12 368,370 

4. 6 373 

5. 4. 1 373, 374 n, 

, 37 S 

4. 3* 367 n 

6. 3 309 

XIV. 1. 1 318 

Sattvata Samhita : 82 

Subala Upanishad : 

II 107 

VII 104 

Svetasvatara Upanishad : 


I. 6 

155, 463 

9 

110,141,155 

II. 10 

469 

15 

459 

III. 8 

269, 457 

9 

268, 269 n, 
270-1 

9-10 

285 

10 

268-70 

IV. 6 

155 

19 

528 n 

V. 8 

122, 552 

9 

122 

VI. 7-9 

246 

8,9 

405 

13 

110,113,114, 
149, 258 

18 

523 

19 

246, 258, 265 

23 

450 
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Taittirlya Aranyaka : I Taittiriya Upanishad : 


I. 7 2S3 n 

III. 10 148 

12. 7 75, 398 

13. 1* 83,269 

21 * 139-140, 

149 n, 539 

Taittirlya Brahmana: 

I. 1. 10 109, 113 
5. 11 274 

II. 4. 72 313 n 
HI. 7. 92 22:1 

Taittiriya Sambita r 

I. 5. 1. 1 424 
5: 2. 1 419 n 

5. 2. 5 411 

6. 8. 1 197 

II. 1. 1. 1 275 

2. 5. 4 384 

34 384 n 

3. 6. 2 361 

III. 1.4. 4 527 n 
5. 7. 2 358 n 

V. 3. 2. 5 164 

5. 2.10520 

IV. 1.6. 1 323 
3. 1. 5 323 
3. 7. 5 446 
3. 10.5 412 n 

6. 11 322 rv 

VII. 1. 9 337 n 

3. 1 366 n, 367 n 

5. 5. 2 380 n 


96 n 


I. 1. 1 

317-9 

11. 2 

204, 

II. .1 

95 n, 318-9 

1. 1 

93, 95, 100-3 
126-7, 244-5, 
266, 299, 

300 n, 301, 
303,305,333, 
341, 388, 

397-8, 457, 

459,472,538, 
561, 562 n 

2. 1 

304 

2. 3 

303 

3. 2 

304 

4. 1 

126 

5 

300 n 

5. 1 

117, 126, 

135, 304 

5, 2 

299 

6. 1 

75, 175, 266 
305, 306 n 

7. 1 

75, 126, 227, 
266,273,342, 
533, 559-60 

8. 1 

126,175,227, 

246,405,533, 

559 

4 

38a, 405 

9. 1 

246,405 

12. 1 

318 

III. 1. 1 

76 n, 109, 
301, 540 n, 
555 

6. 1 

126, 301 

10. 5 

557 
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TattvaaSra: 

48 141 n 

Tartdya BrShmaija : 

XXI. 10. 11 336, 337 n 
XXV. 4. 293 n 

Tatparyachandrika: 132 n 

“ The Arctic Home of the 
Aryans ” of B. G. Tilak : 
510 n 

“The Hindu Philosophy of 
Conduct ” of M. Ranga- 
charya: 510 n. 

“ The Prabhakara School of 
PQrva-MlmSmsa ” of 
GaftgSnath Jha : 35. 

VaHeshika Sutras : ‘ 

VII. 2. 26 34 n 

IX. 2. 1 34 n 

Vedanta-dipa : 

1 n, 106 n, 
108 n, 158 n, 
319 n, 375 n 

IV. 3. 15 525 n 

Vedanta-sara: 

1 n, 106 n, 

108 n, 158 n, 
375 n 

Vedanta Sutras: 

I. 1. 1 124, 129 n, 

145 n, 152, 
155 

1. 2 76 

1. 3 33, 77, 99 n 

1. 4 69 


I. 1. 5 2 

9 70 n 

15 47 

17 399,461 


29-32 510 n 
31 # 76 , 


2. 3 *399 

8 

237 

3. 6 

237 

13 

352 

17 

399 

18 

537 

28 

331 a 

4. 6 

374 

22 

400, 539 

23 

259 

23-8 

100 n 

II. 1. 3 

141 

4 

25,31 

5 

173 

10 

25 n 

15 

144, 259 

22 

144, 461,540 

24 

11 

24-5 

11 n 

32-5 

12 a 

34 

115 

35 

115,162 n 

2. 9 

81 n 

10-16 100 n 

31 

74 

35 

79 

3. 17 

191 

18 

85, 119, 140 

26 

554 

32 

136,158* 
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II. 3. 36 158 

40-41 174 n 
42-5 262 
42-52 260 n. 

48 149 

49 *158 

4. 1 168 n 

3,4 178 
6 375 n 

6,7 173 a 

8 168 a 

9 170 n 

13-4 178 

Ilf. 1. 1-5 386 n 

2. 37 408 

3. 21 348 

26 480 n 

36-7 347 

41 287,391,421 

56 380 n 

4. 8 461, 540 

17-20 425 

26 407 

26,33 480 n 

IV. 1. 1 427 

3 348,375 

2. 7-13 500 
12 526 
333 n 


IV. 4. 1 537 

8 540 

VedSrtha Safigraha: 

14 n» 106 n, 
108 n, 375 n 

VibhSsha: 39 n 

Vishnudharma: 

V. 55-7 537 

Vishnu PurSna: 
l 2. 6 117 

47 165 
52-4 186, 489 

5. 63 180 
6.34,37,39 417 

22. 38, 56 152 
53 239 

II. 2. 6 126 

6. 46-8 241 

III. 4. 331 n 

7. 5 208 

V. 1. 47-9 247 

VI. 5. 84-5 239 

6. 12 401 
7. 91 460 

Vfitti of Bodhayana : 282 n> 

Yajn-avalkya-smriti: 

III. 167 500, 506 n 
144 247, 249 

‘Yugas’ of M. Ratigacharya : 

33 n. 


j 



GLOSSARIAL INDEX 

OF 

SANSKRIT WORDS AND PROPER JNAMES 

(Arranged according to the Sanskrit Alphapet) 
The reference is to page numbers* 


p = page. 

Amda(s):sQe 144 n: 143, 
145, 148, 149 n, 150-1, 
152 n, 259, 262. 

antin’ the whole, the 
possessor of amdas, 151, 
259. 

Akshara : the Indestructible 
One or the Brahman, 175, 
334, 363, 405, 559; 

undifferentated prakriti , 
268, 270; the released 
self, 355. 

Akshara-vidya : meditation 
on the Akshara , 385. 

Agni : the god of fire, 276, 
293 n, 325, 327 n, 336, 
415, 419 n, 424, 512-3, 
516-7, 559. 

Agnirahasya : the secret 
teaching about Agni, 

Sfat.Br. X., 309, 365, 374. 

Agnirjyetis : lit. fire, light; 
see Note 1257, p 510 n. 

Agniloka : the world which 
is Agni, the deity presiding 
over light in the path of 
the gods, 516. 


n=»note. 

Agnishomau' Agni and 
Soma, 380 n. , 

Agnishomiya : a sacrifice to 
Agni and Soma, 219-21. 

Agnishtoma : a sacrifice 
forming an essential part 
of the Jyotishtoma , 322 n. 

Agnihotra : a Vedic ritual 
in which an oblation is 
offered particularly to 
Agni, 85, 280, 293, 388, 
413, 418, 419 n, 425-6, 
434*5,438, 477-80, 519 n. 

agha\ lit., sin; the effect of 
karma , both good and 
bad, 475 n. 

Aghatikarmas : see Note 
950, p. 67 n. 

aiigiras : a sage, 438 n. 

anutva: atomicity, 29 n. 

otah : see Note 1033, 
p. 165 n. 

ativdhana : lit. carrying 
over; leading, escorting, 
520. 
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Atkarvana : the fourth 
Veda , 85, 334. 

Atharvant a division of the 
Veda , 86, 279. 

Atharva-veda : the fourth 

l^a, 88. # 

: the mother of the 
gods, 527. 

adrishta : unseen results of 
works, 17 n, 31-3, 31 n, 
78-9, 118 n, 131, 156-7. 

Advaita : monistic Vedanta , 
245 n, 253 n, 523 n ;-ins t 
followers thereof, passim . 

adharma : see p. 66. 

adhishtdtfi : he who rules or 
presides over, 77 n. 

adhishteya : that which is 
presided over, 77 n. 

adhyayana : studying the 
416. 

adhyasa : erroneous super¬ 
imposition, 24,24 n. 

adhvarvu: see Glossary to 
Vol. I.: 322 n, 323, 393, 
446. 

Aniruddha* the Brahman as 
presiding over the princi¬ 
ple of egoity, 80, 82-4. 

anupraveSa' entrance into, 
penetration, 182 n. 

anupraviiya : having enter¬ 
ed, 179, 180 n. 

anumantri: passive guide, 
15 n. 

Anumdna : S mriti, 332. 


anu^aya* see p. 201. 

antard : that which is 

within, 340. 

Antarydmin * the Brahman 
as the Internal Ruler, 528 ; 

' mt-Brdhmana : Bfih.Up. 
III. 7, where the teaching 
is given about the Internal 
Ruler, 106, 116,174,276. 

anna : undifferentiated cre¬ 
ation, 96; the element 
earth, 101-03, 181, 183 n. 

aparam : another, 269 n. 

apahatapapman : see 547 n. 

apdnai one of the vital airs, 
on which see Note 388, 
Vol. I: 171,172,338, 340. 

Apdntaratamas : see Note 
672 on p. 89. 

apiti : union, 493. 

apurva* see Note 36, Vol. I: 
231 n, 274-5 ; a new thing 
not arrived at by other 
means of knowledge, 
308 n. 

abhakta : not having a 
secondary significance, 
108, 108 n. 

Abhidhamma : philosophical 
teachings of the Buddha, 
39 n. 

abhinishpadyatc : becomes 

manifest, 534 n. 

abhydsa ; lit., practice, 
repeated meditation on 
God, 469 n. 

amanita : what is other than 
mauna , 45. 
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ambuvat : a* in water, 248. 

Aruna : grandfather of 
Svetaketu and father of 
Uddalaka in Chhand. Up . 
V. 3: >91, 192 n, 383,423, 

Arjuna : the prince tt> whom 
the B . G. is taught, 255, 
455,509-10, 524, 563. 

arthavada(s ): see Note 282 
of Vol. I: 275 n, 287 n, 
349 n, 359 n, 407 n. 

Arhat: a sanctified teacher 
among the Jains, 67. 

avayava : lit., an integral 
part or organ, see Note 
965 on p. 72. 

avarodha : inclusion. 214, 
335. 

AvQntaratapas: an incar¬ 
nation of Narayana, 89, 
330, 331 n. 

avidyd: ignorance, nescience, 
42 n, 43 n, 339, 389. 

avivakya : see 366 n. 

avyakta : a state of 
primordial matter, on 
which see Note 90, Vol. I: 
100, 104, 107, 502. 

Aivapati : name of a king, 
382, 383, 401, 402 n. 

advatnedha : the horse- 
sacrifice, 423, 424. 

as : to be, 69 n. 

asakrit: frequent, 457 n. 

asatnbhava : see 99. 

asamskfita : not com¬ 
pounded, 49 n. 


astikSyas : groups, 66. 

ahankara : the material 
principle of egpity, on 
which see Note 39, Vol. I: 
3 n, 7, 81 n, 84, 100, 104, 
132 n, 176 n, 486, 556 n ; 
egoism, 165.^ 

Aham : I or the Self, a secret 
name of the Brahman , 
311, 312 n. 

Ahar\ Light, a secret name 
of the Brahman , 310, 
312 n. 

ahlna : a sacrifice lasting 
several days, 549. 


Akdia : the ether of space 
as the fifth element, 39 n, 
49. 50, 92, 94 n, 351 n, 
352 ; space, 66; the 
Brahman , 76, 84, 12^, 
243, 342, 350,351 n; the 
individual self, 352 n. 

akcida-astikaya : the cate¬ 
gory of space among 
Jains, 66. 

dcharati : performs, 205. 

achara : good conduct, 
204-6. 

Agatnas : scriptures, 74,82. 

Atman : the Supreme Self’ 
passim ; the individual 
self, 93; the mind, 165; 
perhaps the body, 556 n. 

Stmanci : see 182 n. 

dtmana jivena : see p. 181. 

Atrcya : name of a sage : Jit. 
a descendant of Atri, 445. 
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Atharvanikas: followers of 
the Atharva-veda , 93, 146, 
279 n, 281, 283, 317,320. 

ddi: among others, 141; 
mainly, 170; such as, 271. 



adhana : kindling the 
sacrificial fire, 409. 

Anatida : the Brahman as 
Bliss, 126: bliss, 561 n. 

dbhyantardn : (acc. case) 
internal things, 39 n. 

drnanana : see p. 337. 

dydma : lit., extension, all¬ 
pervasiveness, 271. 

Anandamaya-vidyd : medi¬ 
tation on the Brahman as 
bliss, 385. 

drambhana : that which is 
reached or attained, 259. 

Ay any aka : lit., produced 
in a forest, an Upanishad , 

87, 90-1. 

Aroga : one of the seven 
suns, 283 n. 

Artabhaga ; the son of 
Rirabhaga, a sage in Brih> 
Up., 195 n, 496-9. 

drtvijya : the office of the 
sacrificial priest. 446. 

dvritti : repetition, 467 n. 

d&r<*tnas : religiously sanc¬ 
tioned stages of life, 
passim. 

d s dna : postures for 

meditation, 460 n. 


asrava : inflow, 67 n. 

dsTiii .* path, 491. 

dhavaniya : one of the three 
sacred fires, on vJhich see 
Note 439 in Vol. II: 219, 
421 . * 


ltihasas : the epics as 
traditional history, 85, 
527. 

Indra : the chief of the 
minor gods, 175, 318, 361, 
365, 405, 423, 512, 517-9, 
556, 559. 

indriyas : sense - organs, 

173 n, 176. 

ishika : a reed, 471. 

ishta : the sacrifice, 199 n. 

ishtapurta : see 14 n. 

iksh i to see, 2. 

Itdna : a name of Siva, 76, 
556. 


Uktha : see 378, 378 n. 

atkrdnti : departure of the 
soul from the body at 
death, 492 n, 497 n. 

uddna : respiratory activity 
as one of the five vital airs, 
171-2, 485 n. 

udgatTi * a priest who chants 
the Sdma-veda , 291, 322 n, 
393, 396, 446, 447 n. 

udgitha: the sacred syllable, 
*Om\ 285-94. 
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udgtthavidyd : meditation 
on the udgitha , 286-8, 293, 
407-8, 

Uddaiaka : a famous teacher 
in the lipanishads t 382-3. 

U pakosalavidya : a «medita- 
tion taught to Upakosala, 
on which see Vol. II, 
pp. 31-44: 331,333. 

upachaydpachayau : bigness 
and smallness, 300 n. 

upagdna : singing, 320, 322. 

upadcda : teaching, 457 n. 

Upamanyu : father of Fra- 
chlnaS ala in Chh<*nd . !/£., 
381-2. 

upalakshana : a secondary 
or accidental attribute, 
302 n. 

upasad : a part of the 
Jyotishtoma sacrifice, 334, 
336, 337 n. 

upasthdna , - sthiti : attain¬ 
ment, 357. 

up a da na i clinging effort, 
42 n. 

upa$and(s) : worship 

through loving meditation, 
form thereof, 303 n, 390, 
410-1, 415-6, 422, 427, 

455 n, 456, 458, 467, 
470 n. 

up a si : the verb, upa Sy to 
meditate, 459. 

updsitavya : that which 
should be meditated upon, 
364. 

up a sit a : (v.) he should 
worship, 279, 459. 


updsti : (n.) worship, 458. 

updsse * you worship, 459. 

upekshaka : indifferent on¬ 
looker, 15 n. 

upaiti • he resorts to, 549. 

t Ushasta : namf of a sage in 
Brih. Up., 338-346 passim* 

Ushasti : a sage in Chh&nd* 
Up 431, 432 n. 

Drdhvam : up, 516 n. 

urdhvaretas : one who is 
chaste and continent, 

414 n. 

Rik(s) : verses of the Rig - 
veda, 86, 269, 420 n. 

Rig-veda : the first of the 
four Vedas, 85, 88. 

rita : lit., the divine order 
or truth, the cause of all 
causes, 313 n. 

Titasya Brahma : the 

Brahman , in relation to 
the rita (was born earlier), 
313 n. 

Titvik : officiating priest, 
323, 446-7. 

risk : to pierce, 160 n. 

rishis : sages with piercing 
vision, 160-1, 419 n. 

Etavat : so many, 253 n. 

etdvattvam : such extent, 
253 n. 

eva : only, alone, 344. 

evam : thus, 71 n. 


Ill S.S.—74 
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Aihika : sec 455 n. 

Aitareyin(s) : followers of 
the Brahman a and the 
AraPyaka attributed to a 
descendant of Itara, 318. 

* Om 9 : a sqpred syllable 
understord to denote the 
Supreme Being, passim . 

Audulomi : name of a teacher 
of the Vedanta , 446, 542. 

Kathavalli: Kath Up* 

(whose chapter subdivi¬ 
sions are called vall'is) ,131. 

Kanada : the founder of the 
Vaiseshika system, 35, 37, 
38 n, 73, 116-7, 127. 

kw : to shine, 556 n. 

kanyd : see 556 n. 

Kapila : the founder of the 
Sankhya system, 2, 4, 
5 n, 37, 73,80,89, 116. 

kapuya-charana : lit. one 
of disgusting conduct: see 

p. 204. 

karana : action, 171. 

karma : religious works, rites 
and duties, 75, 206, 220-1, 
318, 319 n, 397-8, 400-04, 
406-11, 424-5, 436, 455-6; 
works or actions, 204-5, 
272: the impressed ten¬ 
dency generated in relation 
to the soul as a result of 
various actions, passim . 

karma-pudgalas' the effects 
of karma as arising from 
•sensory and physical 
experience, 67 n. 


karma-yoga ' a discipline 
leading to self-realisation 
taught in B . G. etc., 88, 
402 n, 41 In. 

kalcis : instruments* 119 n. 

kalpas : periods of time, 
each equal to 4,320 million 
solar years; see Note 246, 
Voi. I; 16, 32, 471. 

Kahola : a sage who debates 
with Yajnavalkya in Bfih - 
Up 339-46, passim- 

Kathakas : a school of the 
Yajurveda , 317- 

kanda : a section, parti¬ 
cularly of the Veda , 4, 
323, 336. 

Kdrivas : descendants of 
Kanva to whom is attri¬ 
buted a recension of some 
parts of the 116. 

Kapalas : a sub-section of 
the Pa^upatas, so called 
from their using skulls or 
kapalas as drinking cups 
etc., 73. 

kdma : a desired thing, 224" 
225 n. 

kdmam-kdmam • see 225 n. 

kdyds : groups, 67 n. 

karana : cause, 132. 

kdrikds : lit. concise expla¬ 
nations ; the Sdnkhya - 

kdrikds , 7 n. 

kdrya : effect, 132 n; what 
is not established, 308 n ; 
the lower Brahman , 523 n. 
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Kdrshnajini : a teacher of 
Vedanta mentioned in 
Ved. Sut.y 204, 206 n. 

kaia : time, 66, 510 n. 

Kaiapins : a Vedic p school 
following KalSpin* 322. 

Kdldmukhas : a sub-division 
of the Pa^upatas, 73-4. 

kaidstikaya : a group of 
time atoms, 67 n. 

Kdvasheyas : the sons of 
Kavasha, who expound 
philosophic themes _ in 
Ait. Ar . and Safikh. Ar- t 
406, 407 n. 

Ka&akritsna : a teacher of 
Vedanta mentioned in the 
Ved. Sut.y 400, 539. 

Kundapdyins : performers 
of a sacrifice at which 
pitchers are used for 
drinking, 293. 

Kunti : the mother of 

Arjuna, 246, 560, 563. 

Kumdrila : a great authority 
on the Mitnamsd , 403. 

ku&a : kind of grass used in 
religious ceremonies, 315. 

ku6a(s ): rods used for 
counting, 320, 322, 322 n. 

kfit: an affix used to form 
nouns from roots, 364. 

kritsnabhdva : existent in 
‘all, 451. 

Krishna : an incarnation of 
God who is the teacher in 
the B. G.y 83. 


Ketitdhvajat a king of the 
Janaka dynasty mentioned 
in V . P.,401, 402 n. 

katvalya i final release 
according to the S3nkhyas, 
13; in inferior muhtiy 
531 n, 561 ^ 

Kauravas : descendants of 
Kuru, particularly the sons 
of Dhritarashtra in M. B., 
438 n, 509 n. 

Kaushitakins : the followers 
of Kaushitaka, 295-8, 318, 
320, 324-5, 512, 515-7, 
52Ck 

ktvd : a suffix of the past 
participle, 179, 180 n. 

krama : see 247 n. 

Kshatriyas : the military or 
ruling caste, 88, 153, 202, 
556. 

Ganga: a famous sacred 

river in north India, 488. 

Ganga-Yamund : the rivers’ 
, Ganga and Yamuna, 488 n* 

gdyatri : a Vedic metre, 384» 

Gdrgi : a lady who puts 
difficult questions in Bfih . 
Up., 175,334,405,559. 

gufta(s): the constituents or 
qualities of prakfiti , 11 n, 

20 n, 23*4, 27 n, 131-4, 
186 n, 560 ; qualities or 
attributes, 302 n, 303 n, 
399 n. 

go : cattle, 206 n. 

godohana : a milk-pail, 360, 
391-2, 395 n, 446. 

grahas: sense-organs, 164 n* 
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Ghati'karmas : murderous 
karmasy 67 n. 

Cha: mere, 2n; indeed, 
121, 466, 492 ; and, 149 n ; 
besides, 155; undoubtedly, 
157n; even, 285, 437; 
only, 431. ^ 

Chakra : father of Ushasti 
in Chhdnd • Up., 431. 

chaturdfra : lit., that which 
lasts for four nights, a 
sacrifice, 336. 

chamasa : a cup, particularly 
one used in sacrifices, 
360 n. 

charatia : good conduct) 
204-6. 

charati : performs, 205. 

chitta : the thinking princi¬ 
ple, 165. 

chitta - chaitta - rupdn : see 

39 n, 

Phodand : enjoining, a scrip¬ 
tural injunction, 275. 

Chhandatah : see 327 n. 

chhandas: metre, parti¬ 
cularly Vedic, 320, 322 n. 

Chhandogas : teachers or 
followers of the Chhdnd. 
Up., 286, 290-1, 296, 320, 
325, 430, 514. 


Jan : to know, 60. 

Janaka : a famous philoso¬ 
pher-king, 119,401, 402 n, 
411 ; father of Slta in 
Rdrn.y 225. 


Janamej ay a ; a famous king 
who was the great-grandson 
of Arjuna and to whom 
the M. B. was recited, 
87 n. 

• 

Jamadagni : a famous sage, 
336, *337 n. 

jardmaranam etc.: see 42 n. 

jati : birth, 42 n. 

Jana&ruti: a royal pupil of 
Raikva in Childnd. Up., 
438 n. 

Jdbdlas: followers of a Vedic 
cchool, 348, 375,419,460. 

Jina: lit., Conqueror; the 
name by which Mahavira, 
the founder of Jainism in 
the 6th century B. C., is 
known, 73, 91. 

jiva(s) : the individual self, 
66, 67 n, 70-1, 72 n, 78- 
82, 84-5, 181, 501 n. 

jiva-astikdya : see 66. 

jivan-mukti : liberation 

during life, 492 n, 494 n. 

jivena : instrumental singu¬ 
lar of ‘jiva't 179, 180 n, 
182 n. 

juhu : see 358 n. 

Jainais) : follovers of Jina, 
66-74 passim . 

j Jaimini : a teacher of 
Veddnta in Ved. STd., 273, 
274 n, 398, 414-5, 440-1, 
523 n, 525-6, 528, 540-1, 
548, 549 n. 

jndtvd : having known, 469. 
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jnana * the Lord, 255 ; 
knowledge, 466. 

jnana-yoga : the discipline 
of knowledge leading to 
self-realisation, 88. 

Jyotishtoma : a Soma sacri¬ 
fice, 337 n, 417, 458. 

Jyotishmant : one of the 
seven suns, 283 n. 

jyotis ; lit., light, the god 

of fire, 174. 

tTat : that, 191 ; he, 497. 

tato : see 270 n. 

atkratu-nyOya : the prim- 
ciple of results according 
to worship, 531 n. 

tadantarah : he who i 
within them, 340. 

tadvyapadeiax the words 
denoting them, 108 n. 

tanmatras : subtle bases of 
the elements, 186 n. 

tapas : the Brahman , 210, 
331-3,413,415, 425, 530; 
penance, 246, 416, 417 n. 

tamas : the quality which 
makes matter inrrt, 3, 5, 

8 n, 20, 84, 134, 560; 
primordial undifferentiat¬ 
ed matter, 107 ; the 
prakriti y 269. 

tavya : a kfit affix, 363. 

tasya : of him, 497, 498 n. 

tasya atma : his own «elf» 
471 n. 


tasya syatt (the knower of^ 
His (essential nature) can 
(not become small), 471 n. 

Tandins : a group of 
followers of the Sdmavtda 
founded by a pupil of 
Vai3ampay%na, 325. 

tdmasa : characterised or 
dominated by tamas , 
176 n. 

tejas : element of light and 
heat, 93 to 108 passim , 
169, 178 to 187 Passim , 
213, 258 n, 259-60. 334, 
465, 483, 485 n, 487-90; 
the subtle elements, 347, 
507-02; the Bright One or 
the Brahman , 234 n. 

/w: mere, 2n; and, 98; 
alone, 99; indeed, 104, 
439 ; but, 368 ; certainly, 
461 ; however, 478, 481. 

tTishnd : desire, 46 n. 

taijasa : relating to tejas , 
3, 155. 

Taittiriyas : a school of the 
Yajurveda> 317. 

tyat i non-intelligent matter, 
175. 

trasarenu : the tert 

particle, 99 n. 

traidhataviyeshti : a sacrifi¬ 
cial rite, 361 n. 

tryanuka : the tertiary 

particle, 29 n. 

Da^aratha : father of Rama 
in the Ram 561. 

Dahara : see dahardk&a : 
284, 360, 445,541. 
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daharavidyd : the medita¬ 
tion on the Dahara , 314, 
353 n, 360, 362, 364,371, 
385-7. 

dahardkada : the Brahman 
as the subtle ether, 316, 
860-1,399,^36. 

Daharfidhikarana: Ved-Sut . 
I. 3. 13-22 ; 284. 

ddna : giving gifts, 386 n, 

Divoddsa : father of Pratar- 
dana in Kaush . Up-, 423. 

dtkshd : initiation, 74. 

duhkha : grief, pain, 42 n. 

durudgUha : defective wdgi- 

393. 

dfid : to see, 160 n. 

drishta : lit., that which is 
seen, Sfruti, 202. 

Dcvatddhikarana: Ved.Suf. 

I. 3. 25-9 ; 287. 

devast the principal vital air 
and the senses, 196. 

Devadatta : common name 
used in the sense of some 
one, any person, etc., 98, 
148,529. 

dtvaloka : see 516. 

devdndm lokaht the world 
of the gods, 516. 

Dramiddcharya : an ancient 
commentator, 13. 

dravya : substance, 399 n. 

Dr up a da : the father of 

Draupadi in M. B-, 213 n. 

Drnupadi : the queen of the 
Paridavas, 212, 213 n. 


dvadaddhat a sacrifice 
lasting for 12 days, 366, 
548-9. 

dvipardrdha : a period of 
time equal to t\?o halves 
of pand , q . v., 524. 

dvyanuka : a secondary 
particle, 29 n. 

Dharma{s)t categories, 47 n, 
49 n; the cause of motion, 
67 ; duty, virtue, 203, 
220, 509 ; religious action, 
273,413-5, 420, 434, 436, 
440-1,452. 

dharma-astikaya : the cause 
of motion as having 
magnitude, 66. 

dharmabhutajndna : know¬ 
ledge as attribute, 245 n. 

dhatus : primary fluids in 
the body, 128 n. 

dhdranat steady abstraction 
of the mind, 460 n. 

DhTishtadyumna t brother 
of Draupadi, 213. 

dhydna : meditation, 410, 
427, 458-9, 467, 469 n ; 

contemplation as the 
seventh of the eight stages 
of yoga , 450 n. 

dhydyati'- meditates, 468-9. 

Na bhavanti: are not, 226 n. 

Ndgdrjuna : a famous 
Buddhist philosopher of 
the Madhyamika or 
nihilistic school, 65 n. 

nddl : blood-vessel, 230 n. 
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n a marupa : name and form, 
42 n. 

NSradai a sage, 85. 

Ndrdyana : a name of God, 

74 n, P5-6, 89-91, 269 n, 
271, 362-5, 499 n, j566. 

Ndrdyandnuvcika* lit. the 
section on Narayana, 
Af. Nar . XI; 76, 362-4.* 

Nimbdrka : a commentator 
on the Ved- Sut 80 n. 

nitya : eternal, 35 n. 

niyatna : religious vows and 
austerities, 460 n. 

nirodha : destruction, 49 n. 

Nirguria-brahman : the 

attributeless Brahman, 
495 n, 498 n. 

nirjara : austerities, 67. 

Nirriti: the goddess of 
death and corruption, 
442 n. 

Nishdda : a member of a 
non-Aryan tribe, 527. 

Naiydyikas : the followers 
of the Nyaya system, 29, 
31, 50 n, 92 n, 94 n, 100 n, 
143. 

natshtika : the student with 
the vow of perpetual 
celibacy, 441-4, 445 n. 

A 1 yQya'Vai&cshiha * the 

systems of Nyaya and 
VaiSeshika taken together 
on account of their 
similarity, 28, 35, 70 n. 

nydsa-vidyd- self-surrender 
to God, 390 n. 


Panch&gnividyo. : lit. the 
science of the five fires ; a 
meditation on the self, 
189,191,210,332-3,512-3, 
530. 

panchlkarana : see 50 n. 

Patara : one f)f the seven 
suns, 283 n. • 

Patanga : one of the seven 
suns, 283 n. 

Pati : 3iva, 74. 

pada : hpof-mark, 219. 

para : the subtle form, of 
the Brahman , 83. 

paratantrdta : inherence 

35 n. 

Parabhahman : the Supreme 
Brahma Hi 363. 

param : higher, 269 n. 

paramdnu : infinitesimal 

atom, 29 n. 

paramdnutva : the quality 
of being the paramdiiu , 

29 n. 

/># m : the life period of 
Brahma, 33 n, 525. 

parobhidhyan&t : see 227* 

pardrdhas : see 33. 

Pardtara : the author of 

the V'. P., 152, 208, 417. 

parimandala : the infini¬ 
tesimal atom, 28, 29 n. 

Parjanya : the rain-god, 

655. 

parna : a sacred tree, Butea 
Frondosa, 358,391,392 n, 
395, 399 n. 

parydya : modification,*68, 
71, 72 n. 
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paiata : see partial 358 n. 

PaSupatii £>iva, 73-9,89-9L 

Pancharatra : a system of 
Vaishnava worship and 
philosophy, 82-91 passim . 

Panchalast jhe people of 
a country^corresponding 
to the Punjab, 213 n. 

Pataliputra : the ancient 
capital of Magadha near 
Patna, 488 n. 

pa tha : a scriptural passage, 
516 n. 

Pandavas : the sons of 
King Pandu in M-B., 
438 n, 509 n. 

panditya : proficiency, 448, 
449 n. 

pfida: lit., the quarter: 
one of the four sections 
into which each chapter 
of the Ved- Sut . is divided, 
81 n; foot, part, 148, 
149 n, 266. 

papa : sin, 436 n. 

papman : sin, 475 n. 

pdriplava : see 424 n. 

pdrimdndalya : see 29 n. 

Pdrthai the son of Pritha, 
i.e., Arjuna, 510. 

PaSupatas : followers of 
the Pa^upata system, 73- 
91 passim- 

pippala : a fruit; figura¬ 
tively the effects of 
karma , 242. 

punya : moral or religious 
merit, 547 n. 

pntigala : matter, 66, 67 n. 


pudgala-astikaya : a collec¬ 
tion of pudgala atoms, 66. 

puranas : see Note 104, 

Voi. I; 527. 

purHat see 230 n* 

purushq- the individual self, 
2, 4, 18-9, 21-7, 84, 90, 
137, 165, 191-3, 196-7, 
211-2, 315-6; the Supreme 
Person, 365. 

purushavidyd : a meditation 
on the self as sacrifice, 
315-6. 

Purusha-sukta: the famous 
hymn on the Supreme 
Person (R. V. X. 90), 267 n. 

Purushottamai the Supreme 
Person, 150. 

purta : acts of pious liberal¬ 
ity, 199 n. 

purvapaksha : a prima - 

facie view, passim- 

purvapakshin - an objector, 
104, 398, 400, 407 n. 

Piirva-mimamsd ; the en¬ 
quiry into the earlier (or 
ritualistic) part of the 
Vedas , 4, 5 n, 23 n, 35 n, 
273 n, 279 n, 280, 284. 

prakaranasama : see 53 n. 

prakfiti: primordial matter, 
material Nature, passim . 

Prajdpati: the Creator, 76, 
109, 113, 119, 239, 286, 
297, 318, 325, 377, 512, 
517-8, 519 n, 520, 523, 
536, 541 ; the Brahman , 
528; one of the‘lords of 
created beings’ first creat¬ 
ed by Brahma, 33 n, 
417. 
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pranava : the mystic 

syllable, *Om\ 290, 393. 

Pratardana: a king in 

Kaush . Up.) 423. 

pratiniyatasvarupa : a defi¬ 
nite form of its ow>n, 72 n. 

pratipadyate : is establish¬ 
ed ; -«fe: are established, 

190 n. 

pratika : symbol, 463, 

465 n. 

pratltyasamutpada : a chain 
of causes, 42 n. 

prathiti : being well-known, 

513. 

pratyaksha : the scripture, 

557. 

pratyahara : withdrawal of 
the senses from external 
organs, 460 n. 

pradarSanciya : see 18 n. 

pradeiasx see 66 n ; 72 n. 

Pradyumna : the Brahman 
as presiding over the 
manasy 80-4. | 

pradhdna : a synonym of 
prakfiti , 1 to 28 passim , 
77-8, 90, 96 ; the Brah' 
man as the possessor of 
qualities, 299. 

prapatti : absolute faith in 
and complete self¬ 
surrender to the Lord, 
268 n, 317 n, 390 n. { 

Prabhcikara : a teacher of 
the Mlmamsd , 403 n. 

prayojayatri : inciter, 15 n. 

Ill S.B.—75 


pralaya: dissolution of the 
universe, 11 n, 19, 20 n, 
33, 109, 112 n, 501 n, 

554 n. 

pravachana * reflection, 
450. 

pravargya : a* ceremony 
introductory to the Soma 
sacrifice, 318-9; -brdh- 
mafia , the scriptural text 
describing this, 318. 

Pravdhana: a king of 

Panchala in Chh^nd . £7p., 
191, 192 n. 

pravTitteticha : because also 
of activity, 10 n. 

prdk : before, 53 n. 

Prd chi na$ ala : a sage in 

Chhdnd . 17£., 381, 383. 

prdna(s) : the principal or 
any vital air, passim; the 
sense organs and the 
principal vital air, 119, 
121, 123, 191-4; the 

senses, 159-66, 173-7; the 
individual self, 262-3, 268; 
the Brahmatiy 161-2 ; the 
element air, 168. 

prdnavidyd ; meditation on 

the pranay 294-8, 306-7, 
308 n, 430-1, 432 n. 

prdnagnihotra: oblations to 
the pranas regarded as 
an agnihotray 363 n. 

prdndyama: control of 

breath, 460 n. 

Prdbhakaras: followers of 
Prabhakara, 35, 220 n? 
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prdrabdha: that which has 
begun, a karma which has 
begun to yield fruit, 
408 n ; -karma : 470 n, 
477 n> 430 n, 507 n. 

Balivarda : Hhe bull, 206 n. 

Badar<*yan<P: a teacher of 
the Vedanta , identified 
with Vyasa as the author 
of the Ved . Sut.> 88, 274, 
3^7,404, 415-6, 523 n, 
528-9, 542-4, 548-9. 

Badari: a teacher of the 
Vedanta , 206, 521-9 

passim , 547, 549 n. 

balya : childlike qualities, 
449 n, 463. 

bdhydn: (accusative case) 
external things, 339 n. 

Buddha : the founder of 
Buddlism, 39 n, 63, 73,91. 

buddhi: the great material 
principle or mahat , 104; 
the faculty of intellection, 
164, 566 ; will, 165. 

Buddhists : followers of the 
Buddha, 38-66 passim , 
68, 86 n, 116. 

Brihaspaii : Samvarta’s 

brother, 438 n. 

Bodhayana : the author of 
the Vrittiy an ancient 
commentary on the Ved. 
Sut. y 282 n. 

brahmatvjati : see 261. 

Brahman : the Supreme 

Being, passim; primordial 
undifferentiated matter, 
9g, 103; the individual 
self, 560, 561 n. 


brahma bhutdndm: the 

Brahman (was born first) 
among the beings, 313 n. 

brahmaloka : the world' 

which is the Brahman> 

527.. 

t brahmavidyd : meditation 
on or the teaching about 
the Brahmany 279 n, 282, 
385, 407 n, 408 n, 411. 

brahmasamstha : see 417. 

Brahma : the creator in the 
Hindu trinity, 33, 76, 
178 n, 181, 183-4, 331 n, 
365, 417, 497 n, 500, 

523-5, 556, 563; a priest 
superintending sacrifices, 
396. 

brdhmanais): Brahmins, 75, 
82-3, 87, 242, 426, 433, 
448, 478, 526; one who 
has brahmavidyd , 460-2. 

Bhakti : devotion to God, 
265, 450 n, 478 n. 

bhaktiyoga : worship ©f and 
meditation on God with 
devotion, 510, 560. 

bhagdsana : the female 

organ as a seat, 73, 75. 

bhartga : see 69 n. 

bhava : becoming, 42 n. 

bhakta : secondary, 108 n. 

Bhagavatasi a Vaishiiava 
sect, 80, 82. 

Bhattas : followers of 

Kumarila Bhatta in 
Mimdmsd , 219 n. 
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Bh&rata : the M.B-, 87. 

bh<*va : existence, 443. 

bhavatabda : a word denot¬ 
ing action, 422 n. 

BMskara : a philosopher 
who held the Brahman to 
be both different and non- 
different from the indi¬ 
vidual self, 27, 39 n, 69 n, 
114-5, 143, 146, 154, 157. 

Bhhhma : the grand-uncle 
of the Pandavas in M . B., 
87 n, 438, 508-9; - parvan : 
Book VI of the M.B., de¬ 
scribing the war when 
Bhishma was generalis¬ 
simo of the Kauravas, 88. 

bhuvah : a mystic syllable, 
310/ 

bhubagratnavdn : the pos¬ 
sessor of the collection of 
elements, 340. 

bhutadi : the tdmasa variety 
or ahaiikdra, 3. 

bhuman : the whole, 383 ; 
the Brahman , 385 ; -a- 

vtdyd : meditation on the 
Brahman as the Great 
One, 85, 383-5. 

bhur: a mystic syllable, 310. 

Bhrigu : a prajapati> 417. 

Bhedabheda ; the philo¬ 
sophy which maintains the 
individual self to be both 
different and non-different 
from the Brahman , 69. 

bhauma : earthy, 184. 

bhrama : (secondary) erro¬ 
neous knowledge, 24. 


Bhraja : one of the seven 
suns, 283 n. 


Mathura : the famous city 
where Sri Krishna was 
born, 488 n. 

• 

Madhva : thf celebrated 

exponent or the Dvaita 
school of Vedanta , 80 n. 

manana: reflection, 449 n. 

manaichit : built by the 
mind, 365-74 passim . 

manas : the internal organ 
of sense, the faculty of 
attention, 80, 81 n, 84, 

100 n, 105, 106 n, t 132 n, 
164, 484 n, 485 n, 556 n. 

Mann : a famous law-giver, 

256, 423. 

mantra(s) : a Vedic text, 

149 n, 221, 317-9, 399, 
461; a Vedic hyma, 275 n, 
322 n, 334, 336, 378 n, 
380, 527 n. 

mayd : as myself, 182 n. 

malas ' secretions, 128 n. 

mahat : an evolute of the 
prakfiti , on which see 
Note 39, Vol. I; 2,3, 5, 
7, 24, 100, 103-4, 132 n, 
186, 489. 

mahaddirgha : what is big 
and long, 29. 

mahapurvapaksha : the 

* great objection/ being 
the Advaitic view about 
Ved. Sut. I. 1. 1 ; 145 n. 

mahdvdkyas * principal 
sentences, important 
passages, 510 n. 
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mah&vrata : the ceremony 
of the last but one day in 
the ritual known as 
gavdmayana , 318 ; -hrah' 
man a : the scriptural text 
about this, 318. 

Mahidasa ; # a son of Itara in 
Chhand . tfp*, 315. 

mdtaritivan : see 99. 

Madhava : a name of 

Vishnu, 88. 

Madhyandinas: a branch 

ofthe Vajasaneyins , 117, 
498. 

Madhyamikas : the nihilistic 
school of Buddhists, 39, 
42 n, 63-4, 65 n. 

manasa: mental, 365-6. 

mdyd : the prakriti , 140; 
wonderful power, 225. 

Mitra : a Vedic deity 

regarded as a form of the 
sun, 317-9, 331 n. 

Mtmamsakas : followers of 
the Purva-Mimdinsa , 

275 n, 317 n, 399 n, 414 n. 

mukti : final release of the 

self, 498 n, 531 n, 534 n. 

muni : a meditating sage, 
449. 

Mfityu : the god of death, 

372-3, 556. 

tnoksha : same as mukti , 

149 n, 234 n, 407 n, 453 n, 
470 n, 501 n, 554 n, 561 n. 

Mokshadhanna : a section 
wi Af. B. Xil, where the 
me.ui6 io anal release is 

iaught, 87. 

ma.ttu : r flection, 417-52. 


Yaj : to sacrifice, 274, 275 n, 

yajati : he sacrifices, 549. 

Yajurveda : the second of 
the four Vedas y 85, 88, 
322 n, 336, 337 n. 

Yaj us*: lit., a sacrificial 

formula, here the Yajur - 
veda y 86. 

yatah : from whom, 76 n. 

yama : self-control, 460 n ; 
the god of death, 207-9, 
556. 

Yamuna : a tributary of the 
Ganga, 488. 

ya^as : see 528. 

yaga : sacrifice, worship, 
374, 386 n. 

Yajnavalkya : a famous 

sage, 119, 195 n, 339-47 
passim y 496. 

Yadavaprakdia : a philoso¬ 
pher holding the soul to 
be both different and non- 
different from the 
Brahman y 114-5. 

Ya m una : Ramanuja's 

teachers' teacher, 78 n. 

ydvatsampdtam : as long 

as the karmas last, 201-2. 

Yudhishthira : the eldest of 
the Pandava princes, 17 n. 

yoga : meditation and 

mental concentration, 
39 n, 164, 460, 468, 509- 
10; the philosophy of 
Patafi jali, 88-91 : 

those practising yoga, -88, 
417, 509-10. 

Yoga char as : the school of 
Buddhw uie.i.&la, 38, 
39 n, 56 n, 58, 59 n. 
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Rangardmdnuja : a com¬ 
mentator on the Upani- 
shads and author of BP., 
122 n, 166 n, 182 n, 230 n, 
317n # 352n, 374n f 499n. 

rajas : a quality of prakTiti : 
3, 5, 8 n, 20, 84, 134, 560. 

ramantyacharaVas * those 
with a balance of good 
karmaSy 204. 

ramhati : he goes, 191. 

rasas : essential bases, 

420-2, 446. 

rdjasa: characterised by 

raj as , 165 n. 

Rdndyantyas : a Vedic 

school, 313. 

rStrisatra : a night sacrifice, 

359. 

Rama : the hero of Ram . 
and an incarnation of 
God, 83. 

Ramanuja : passim . 

Rahu : in mythology a 

demon swallowing the sun 
and the moon ; in astron¬ 
omy the ascending node 
of the moon, 320, 325, 
493, 528. 

Rudra : Siva, 556. 

rupa(s) : relating to 

phenomena or external 
appearance, 34 n ; true 
nature, 534 n ; form, 
duty, 441. 

rupatanmatra : see 169 n. 

rtipaskandha ; see 39 n. 

Raikva : a sage in Chhdnd. 
Up., 438, 459. 

raurava : lit. fearful; one 
of the seven hells, 209. 


Linga(s) : the evolutes of 
prakritiy 24; symbol, sign, 
indicatory mark, 363, 
364 n; the smriti, 440, 
460. 

Vat: an atfix indicating 

likeness, 24§. 

Varun a : a Vedic god, 317, 
331 n, 512, 520-1,556. 

varna : caste, 202. 

Vallabha : a great Vaishnava 
teacher of the 15th 
century, 80 n. 

Vasishtha : a famous Vedic 
sage who is also among 
the prajapatis and the 
seven Tishis, 330, 331 n. 

Vasudtva : father of 

Krishna, 551. 

vastuvirodha : see 544 n. 

vd : also, 28, 79, 380; but, 
199; indeed, 292 n, 411; 
certainly, 418. 

v ak : the sense organ of 

speech, 484 n. 

Vachaspati Mitirai a 
philosophical writer of the 
9th century, 23 n, 39 n, 
42 n, 138 n, 323 n. 

Vajasaneyaka : relating to 
the S f ukla Yajurveda^ to 
which Brih . Up - and Sat . 
Br . are attached, 119, 288- 
9 ; 294-5, 306-7, 332, 350- 
2, 354, 365, 513 ; -neyins : 
follower* thereof, 296, 
309, 318, 412 n, 514-5, 
517. 

_ • 

Vajins : same as Vdja- 

sancyins, 286, 290-1,430. 
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Vatsya Varadai a great 
teacher of Vifishtadvaita, 

141 n. 

vanaprastha : one in the 
third stage of life having 
passed through the 
student an?l householder 
stages and fiaving left his 
house for the forest, 
414 n, 416, 419. 

Vdtnadeva : an ancient sage, 
76, 256. 

Vayn : air, 169 n; the god of 
air, 275-6, 512-8 passim; 
-loka : Vayu who is a 
world, 516. 

Vasudeva : the Supreme 

Being, 80, 82-8, 564* 

vikalpa : alternation, 

option, 372 n. 

vijndna : relating to the 
mind, 39 n ; clear 
consciousness. 42 n ; 
senses, 105-6; intelligence, 
116-7, 125-7; the self, 
127, 136; internal organ, 
135. 

vijndnddi : what is intelli¬ 
gence and the soul, 82 n. 

t rid : to know, 288, 459. 

vidi : knowledge, 458-9. 

vidyd(s): meditation on the 
Brahman with devotion, 
forms thereof, passim . 

vidyat : let him meditate, 

279. 

vipratishedat : because of 
self-contradiction, because 
of negation, 81 n. 

vibjiava : God in His 

incarnations, 83. 


Vibhashd : a commentary 
on Buddha’s teachings, 
39 n. 

Vibhasa : one of the seven 
suns, 283 n. • 

Virajai a river on the way 
to the Highest Heaven, 
325. 

viruddha : a kind of fallacy, 
53 n. 

VivasvatrQn : the sun-god, 
208, 423. 

vividishanti : they desire to 
know, 426. 

V i&ishta dvaita * the 

Veddntic school of 
Ramanuja, 50 n. 

videshas : qualities, things 
with specific properties, 
186. 

vidoka: free from sorrow, 

284 n. 

Vishnu : all-pervading God, 
339* 

vritta : good conduct, 204* 

Vfitti : the commentary of 
Bodhayana on Ved . Sut>> 
41 n, 272 n. 

Vritra : a demon killed by 
Indra, 318. 

Veda : the scripture of the 
Hindus, passim ; knows, 
533. 

Vedavratatven& * through 
the quality of being a 
ceremony relating to the 
Veda ,282 n Wratena : as 
a ceremony relating to the 
Veda : 282 n. 
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vedana : knowledge, vidyd % 

426-7, 457-60. 

vedana : feeling, 42 n. 

vedanaskandha : see 39 n. 

Vedanta : the philosophical 
part of the Veda*passim\ 
-s : the texts thereof, 378; 
-in* a follower thereof, 
17n, 101; -tiastrasi autho¬ 
ritative texts relating there¬ 
to, 467. 

Vedanta Deiika : a great 
teacher of Vi§ishtadvaita 
and the leader of the 
Northern School among 
Rlmanuja’s followers, 
141 n, 182 n, 450 n. 

Veddrariyaka : the Vedas 
and the Aranyakas (or 
philosophical writings 
connected with them), 90, 

vaikdrikaz the tidttvika 
variety of the ahankdra , 
3, 165. 

Vaibhdshikas : a realistic 
school of Buddhists, 38-9, 
48, 49 n, 55, 57. 

Vai&ampdyana'. the famous 
sage who narrated the 
M.B. to Janamejaya, 87 n. 

Vai&eshikas : followers of 
Kanada’s philosophy, 5 n, 
29, 31, 35 n, 38, 49 n, 68, 
130. 

Vaikyasx the third caste 
consisting of farmers and 
merchants, 88, 153, 202. 

Vai&vdnara : the Supreme 
Brahman as having the 
three worlds for His body, 

278, 280, 284, 381-4; 

-vidya : meditation on 
Him, 346 n, 353 n, 373, 
381, 385. 


vyakta : the evolved 

prakTiti t 23 n. 

vyashti-sfishti ; the crea¬ 
tion of individuals, 178 n. 

vydna : the * vital air' 

responsible* for the 
circulatory Activity in the 
body, 171-2. 

Vydsa : a famous sage, 

reputed to be the editor 
of the Vedas and the 
author of M.B., Ved* Sut„ 
etc., 87, 89 n, 331 n, 449. 

vydhfiti-homa: an expiat¬ 
ory fire-ritual where 
oblations are offered to 
the chanting of the three 
mystic syllables, as de¬ 
scribed in Chkand- Up. 
(IV. 17), 178. 

Vyuha ' the Brahman as the 
(fourfold) aggregate (of 
Vasudeva, Safikarshana, 
Pradyumna and £*mi- 
ruddha), 83. 


tfakti: energy, divine energy 
especially as Durga, the 
wife of Siva, 80 n. 

tfankara : the great teacher 
of the Advaita school of 
Vedanta , passim . 

iatodana ; a sava sacrifice 
where a cow is offered 
with a hundred dishes of 
cooked rice, 283. 

Sfabarasvamin : an old 

commentator on Pur . 

Mim^t 317 n. 

tfabda : Vedic scriptures* 

332. 

Sfambhu : Siva, 463. 
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Jastras : sec Note 400, Vol. 
I; 363, 371. 

iS fatyayana * founder of a 
Vedic school, 430; : 

his followers, 317, 320, 
322, 325. # 

tfandilya: §a sage, 81*6; 
-vidyd : a meditation on 
the Brahman taught by 

him, 309, 312, 314, 385. 

tidstras : see Note 140 in 
Vol. I ; passim . 

&irovrata : a ceremony 

requiring the carrying of 
fire on the head, 279, 
281-2. 

tfiva : the third member of 
the Hindu Trinity, identi¬ 
fied as the Divine Destroy¬ 
er, 74, 76-9, 363, 265. 

Jtshfi : commandment, 392. 

$ila : good conduct, 204. 

Sudras : the fourth caste, 
88, 163. 

tfaivas : worshippers ©f 

Siva, 73, 77 n. 

$aunaka : a sage, 537. 

hraddhd : lit,, faith ; the 
subtle elements, 191, 
196"9, 215 ; waters, 197. 

iruti :* the revealed Vedas, 
passim . 

ireshta : the vital air, 173. 

$rauta-sutras ; works 
giving rules for Vedic 
sacrifices, 424 n. i 

Svetaketu : a student of 
Brahmavidyd in Chhand . 

Up., 187, 191,343 n, 423. 

shaddyatana : the six organs 
of sense, 42 n. 


shodadakalam ' having 
sixteen parts, 265 n. 

shoda $ a $cha vikdrah: m er e 
modifications are sixteen, 
2 n. • 

shodadht : a modification of 
the Agnishtoma, 322 n, 
323. 

samyamana : hell, 207-8. 

samrddhana : worship with 
devotion, 255. 

samvara : meditation, 67 n. 

Samvarta : see 438 n. 

innate impres¬ 
sions, 39 n, 41, 42 n ; 

refining ritual, 399 n. 

samsdra * the cycle of 
repeated births and 
deaths, passim . 

samsthd : complete abid¬ 
ance, 417. 

Samhitd : continuous text 
of the Veda , 433. 

SaguKabrahman • the 

Brahman with attributes, 
492 n. 

Sankarshatia : the indivi¬ 
dual self, 80-1; the 
Brahman as presiding 
over the self, 82-4. 

sahgrahana : admission, 

335. 

sajaniya .* the name of a 
hymn in R. V., 380 n. 

sanjnd: name or symbol, 
39 n. 

Sat : the Brahman , 2, 76, 
83, 99, 109,230,232,343, 
346-8, 462 ; the individual 
self, 175. 
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s attva'- a quality oiprakriti, 
3,5,8, 9, 20, 84, 134,450, 
560; the internal organ of 
sense, 432. 

satpratipaksha : a kind of 
fallacy , # 5 3 n. 

Satya: the Brahman \ 331-3, 
349 n, 512 ; the unchang¬ 
ing real, 347. 

Satyakfima Jabaia : a 

student of Brahmavidyd 

in Chhdnd- Up., 265 n. 

satra : see 549 n. 

Sadvidyd : meditation on 
the Brahman as the self- 
existent Soul of the 
universe, 343-4, 346-7, 

385, 387. 

sandeha : middle body, 381. 

sandhya : the dream state: 
223 n, 224. 

saptabkanginaya : the 

principle of sevenfold 
differentiation, 69 n. 

samavdya: inherence, 34-5. 

samashti- s rish ti: collective 
creation, 178 n. 

samadhi : see 460. 

samdna : the vital air 

responsible for digestive 
actvity, 171-2. 

sampatti : resting, absorp¬ 
tion, death, 553. 

s ampdta : see 201 n ; 203, 
479 n. 

Sambandhdnupapattticha \ 
because of the inconsist¬ 
ency of the relationship, 
77 n. 


sambhuta : was produced, 
95-6. 

Sarvakrit : He who creates 
all things, 247 n. 

Sarvadrik: He who sees 

all, 247 n. 

Sarvavit : H£ who knows 

all, 247 n. % 

Sarvadaktijndna-ttc .: He 
I who is possessed of all 

energies, knowledge, 

strength and prosperity, 
2l7 n. 

SarvaSaktirjndna etc- : He 
who is all-powerful, He 
who is possessed of know¬ 
ledge, strength and 

prosperity, 247. 

Sarvasya vadl- the Control¬ 
ler of ail, 310 n. 

sava : a type of sacrifice 
I peculiar to the Athar - 

! vanikas in which the 

| Soma ritual is often 

I combined with the 

{ offering of rice-dishes and 

| sacrificial fees are given to 

I the accompaniment of 

1 solemn rites, 283. 

I 

| Savitri : the sun-god, 221, 

! 317. 

Sdnkhya(s) : Kapila’s 

philosphical system, its 
followers, 2-27 passim , 
88-92, 116,125,129,130n, 
131, 132 n, 134 n, 137 n, 
141, 158 n, 220 n. 

Sankhya'Yoga : theSankhya 
and Yoga systems, 90. 

Sdttvata : the Paficharatra, 
87 n, 88. 


Ill S.B.—76 
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sattvika : dominated by the 
quality of sattva , 81 n, 
176 n. 

Sdmagas : the singers, i.e., 
followers of' the Sama- 
veda, 317. # 

Sdman : | verse of the 

$dniaveda> 287 n, 291 n f 
378, 420 n; the S&maveda, 
86 . 

Svmaveda: the third Veda , 
85, 83, 336, 337 n. 

sdinpardya : lit. the world 
bevond death, here death, 
325. 

Sayan a : the celebrated 

commentator on the 
Vedas* 14th century, 

374 n. 

siddhdnta : settled conclu¬ 
sion, 288 n, 484 n, 510 n, 
523 n, 534 n. 

sinoti : he binds together, 
266. 

Stta : wife of Rama in 

Ram<> 225. 

sukha : joy,561 n, 

sucharitas : good actions, 

204, 206 n. 

Sutta : the Sutras of 

Buddhist teaching, 39 n. 

Sudar^ana Bhatta : the 

author of S'. P., 13th 
century, 141 n. 

suvar : a mystic syallable, 
310. 

sushuptasya : of him who 
had slept, 190 n. 

sushupti : deep, dreamless 
sleep, 234 n. 


Sutrakara : the author ©f 
the aphorisms, i.e., the 
Ved . Sut ., passim . 

sfijate : he creates, 226 n. 
setu : bridge, dam, 264, 266. 
Soma : an ambrosial body, 

191-2, 197-9, 215; a Vedic 
god, 556; a plant used in 
sacrifices, 366, 367 n, 369, 
371, 380 n. 

Saugatas : ’ followers of the 
Sugata or Buddha, 38. 

Sautrdntikas: a represent- 
ationist school of Buddh* 
ists, 38-9, 55, 56 n, 57. 

Saubhari : a sage who 

multiplied himself into 
50 persons {V. P. IV. 2), 
124. 

skandhas : groups, 39 n. 
stuti : stotra, 320, 322. 

stotras : hymns which are 
sung, 322 n, 323, 369, 371. 

spar^a: contact/body, 42 n. 

SmTiti • sacred texts other 
than the Vedas, such as 
Maniiy B. G , V. P. etc., 
passim . 

sydt : may be, 69 n. 
syadvdda : see 69 n. 

Srughna : name of a city 
mentioned by Panini, 
488 n. 

sruch : a wooden ladle, 

358 n. 

svapatah : of him who is 
dreaming,^ 190 n. 

svarupaguna : an essential 
attribute, 302 n. 
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svarupena : as essential 

nature, 182 n. 

Svarga : a celestial world 
of enjoyment, 57, 133, 
201 n, 202, 218-21, 274, 

359,375,377, 388-9,421, 
435, 478 n. 

Svarnara : one of the seven 
suns, 283 n. 

svapyaya : dreamless sleep, 
553. 

svena : in his own, 534 n. 

Hart : a name of God, 86. 

hi : because of (a reason), 
379. 

hitas : some blood-vessels 
near the heart, 230. 


himsa : that which is hurt¬ 
ful or injurious, 220 n. 

Hiranyagarbha : Brahma, 

89, 178, 180-1, 497 n, 557; 
the Supreme Brahman , 
269 ; the lo^er Brahman , 
521-8. # 

hetu : the true and effective 
cau^e, 45 n. 

hemanta : the period of two 
months from the middle 
of Decern ber to the middle 
of February, 505. 

hotri : a sacrificial priest 

who recites the hymns of 
the Rig-veda> 336, 393. 

homa : fire-offering, 386. 

hrasva * short, 28. 



UNTRACED QUOTATIONS 


Quotations whose sources or exact loci have been 
marked as untraced or (?) in the three Volumes are listed 
below: # 

VOLUME I. 

Pages : 8,8, 28, 29, 72, 294 and 3%3. 

• VOLUME II. 

Pages: 7, 66, 70, 97, 158, 162, 177, 178, 294, 300 
ind 325. 

VOLUME III. 

Pages : 31-2. 73-4, 74, 82, 82^3, 83, 84, 85, 86, 90, 91, 

119, 125, 133, 168, 169, 172, 205, 219, 229, 317, 318, 319, 

320, 322, 323, 325, 347, 377, 391, 392, 413, 418, 421, 433, 

440, 441, 443, 444, 446, 461, 462, 471, 472, 479, 493, 506, 

507, 520 and 549. 

Of these the following have been since identified or 
been originally marked through oversight as untraced : 

VoL I, p. 363 : “ The body.material elements ” 

( M.B. XII. 207. 60 with a slight variation). 

Vol. II, p. 66 : “ Therefore, he.named ' Vai&va- 

nara”’ (Taiti. Br. III. 11. 8); p.294: “One should 

know.is destructible ” (M.B, XII. 206. 58) ; p. 325 : 

same as Vol. I, p. 363. 

Vol. Ill, p. 31-2 : “The upward.of the adrishta' 

( Vaiieshiha Sutras , V. 2. 13); pp. 168 and 169: “ That 

which.air ” (Brih. Up. III. 1. 5 with some variation) ; 

p. 172 : “ Everything is.the prdna ” (Pr . Up. II. 6) ; 

p. 205 : “The Vedas do not.of dchdra” ( V asishta 

Smritiy VI. 3) ; p. 413 : “ One should.life lasts ” 

( Ap . S' r. S. III. 14. 8) ; p. 440 : “ A twice-born.an 

dtiratna” (Daksha Smriti , I. 10); p.443-444: “But 

that twice-born.be purified (Atri Smritiy VIII. 16) ; 

p. 446 : “ He gives. ritviks ” (Satydshdda Sr. S. X. 1) ; 

p. 471, 472 : ** No karma . kalpas f> (Brahmavaivarta 

Purdnay XXVI. 70) ; and p. 549 : “ Those who wish. 

dtadasaha ” (Tandya Br. XXIII. 23. 1). 
















INDEX TO ADHIKARANAS 

[As there are 111 Adhikar atlas in this volume, 
they are separately indexed* instead of being included 
in the Glossarial Index, where, however, references to 
earlier Adhikaranas have been given. The word, 
'adhtkarana’y has to be understood at the end of the 
names given below. ] • 


AmJa-i IL 3. 42-52 ; 7th in ( 
the pdda ; on the indivi¬ 
dual self being a part of 
the Brahman , 143-58. 

Akskaradhi III. 3. 33 4; 

14th ; on the ideas relating 
to the Akshara being 
included in all the vidyds, 
334-8. 

Agnihotra IV. 1. 16-8; 
10th ; on the agnihotray 
etc., having to be per¬ 
formed for the origination 
of vidyd y 477-80. 

Agnindhanddi-i III. 4. 25 ; 
4th ; on there being no 
need for celibates to kindle 
the sacrificial fire, 424-5. 

Angavabadd'ha III. 3. 63-4; 

22nd; on the vidyds 
connected with the sub¬ 
sidiaries of rituals being 
connected with all the 
Vedasy 378-80. 

Adhyahsha : IV. 2.4; 3rd; | 
on the prana 'resting in j 
the individual self at the ! 
time of death, 487-8. 

Andrabdhakarya-* IV. 1. j 
15; >th ; on the vidyd ; 
destroying the sin and 
merit which have not 
begun to produce their 
fruits, 476-7. 


An^vishkdra- : III. 4. 49 ; 
13th; on the child-like 
qualities required for 
vidyd meaning the non- 
manifestation of one's 
nature, 453-4. 

Aniyama-: III, 3, 32 ; 13th; 
on there being no restric¬ 
tion in regard to all 
worshippers reaching the 
Brahman by the path 
beginning with light, 331-3. 

Auishtd dika ri-: III. 1. 12- 
21 ; 3rd ; on the souls of 
those who do not perform 
religious and other works 
of a meritorious nature,not 
going to the moon, 206-14. 
Antaratva 111. 3. 35-7 
15th; on what has been 
taught to be within all, to 
Ushasiha, being the 
Brahmany 338-49. 

Anyathd tva-: III. 3. 6-9; on 
the udgit ha-vidyds taught 
in the Bfih • Up . and 
Chhdnd Up. being other 
than one, 285-94. 

Anyadhishthita* : HI.l. 24-7; 
6th ; on the individual 
soul returning to birth as 
a human being having on 
the wav mere contact with 
things such as paddy, etc., 
which are presided over 
by other individual selves, 
217-22. 


Ill S.B.—77 
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Abhdva-x IV. 4, 10-16; 5th; 
on controverting Badari’s 
view that there is non¬ 
existence of the body and 
the senses in regard to the 
released soul, 547-54. 

Archirddi-x *IV. 3. 1 ; 1st; 
on the /*-« hman being 
attained through the path 
beginning with light, 

511-3* 

Avibhdga x IV. 2. 15 ; 7th ; 
on there being non- 

differentiation between 
the individual self and the 
Supreme Self when the 
former rests in the latter 
at the time of death, 501-2. 

Avibhdgenadrishtatva< IV. 
4. 4; 2nd ; on the released 
self experiencing the 
Brahman without separa¬ 
tion from Him, 538-40. 

Ahikundala-: III. 2. 26-9 ; 
6th; on non-intelligent 
matter being an attribute 
of the Brahman and not 
a state of the Brahman 
like a serpent coiling up, 

_ 257-63. 

Ativdhika-x IV. 3. 4-5; 4th; 
bn the deities who lead 
the released soul to the 

_ Brahman , 519-21. 

Atmatvopasana-x IV. 1. 3; 
2nd; on the worship of 
the Brahman as the self of 
the individual self, 460-3. 

Atma-x II. 3. 1.8; 3rd; on the 
individual soul having no 
origination, 109-15. 

Adityddimati-x IV. 1. 6; 
4th; on viewing the 
^auxiliaries such as the 
udgitha , etc., as the sun- 
god, etc., 465-6. 


Anandddi-: III. 3. 11-7; 4th; 
on the qualities of being 
bliss etc. having to be 
included in all meditations 
on the Brahmanf 298-306. 

Aprayana-x IV. 1. 12 ; 6th ; 
on meditation having to 
be performed till death, 
469-70. 

Avritti IV. 1. 1-2 ; 1st ; 
on the need for frequent 
repetition of meditation, 

456-60. 

Asina-x IV. 1. 7-11; 5th; on 
having to remain seated 
while meditating, 467-9. 

AsTityitpakrama-\ IV. 2. 
7-13; 5th; on the mode 
of departure of the soul 
from the body being the 
same in regard to men of 
vidyd and others up to 
the commencement of the 
path, 490-500. 

Itarakshapana m X IV. 1. 19; 
11th; on the man of 
vidyd attaining the 
Brahman after exhausting 
‘the other things', the good 
and bad kartnas which 
have begun to yield their 
fruits, 481-2. 

Itara-x IV. 1. 14; 8th ; on 
the destruction and non¬ 
attachment caused by 
vidyd to other than sinful 
deeds, 474-5. 

I ndriya-x II. 4. 15-6; 7th; 
on the word, * prdna\ 
denoting the senses in 
addition to the vital air, 

175-7. 
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U t patty asambhava-* II. 2. 
39-42; 8th; on controvert¬ 
ing the view that the 
P&nchar5tra teaches the 
individual soul’s birth, 
which is not possible, and 
that it is therefore not 
authoritative, 80-91. 

Upalabdhi *: II. 2. 27-9; 4th; 
on the external world 
being real because it is 
perceived, 57-63. 

Ubhayalihga III. 2. 11-25; 
5th; on the Brahman s 
twin attributes of being 
free from all evils and 
having all auspicious 
qualities, 236-57. 

Ekasminnasambhava II. 2. 
31-4; 6th; on the impossi¬ 
bility of the presence of 
contradictory attributes 
in any one thing as held 
by the Jaina theory, 65-72. 

Aihika-: III. 4. 50; 14th; on 
the production of the 
vidya whose fruit is 
worldly prosperity, 454-5. 

KartTi-\ II. 3. 33-9; 5th; on 
the individual self being 
the agent of actions, 131-8. 

Karma nusmT iti&abdavidhi- 
III. 2. 9; 3rd ; on | 
karmas, memory, scrip- j 
ture and injunctions i 
proving the person waking | 
up from sleep to be | 
identical with the person 
going to sleep, 232-4. I 
KamSdi III. 3. 38-40; 16th; j 
on the qualities of desiring 
and willing the truth being 
common to the medita¬ 
tions on the subtle ether in 
the Brih Up . and Chhdnd . 
Up which thus become 
identical, 315-7. 


Karydkhydna m : III. 3. 18; 
5th; on meditation on the 
wearing cloth of the 
prana , it being a teaching 
not arrived at through 
other means of knowledge, 
306-8. % 

Karya IV. 3.^15; 5th; on 
whether the souls led on 
the path of the gods reach 
the effected Hiranyagarbha 
or the Brahman , 521*31. 

KTitatyaya-: III. 1. 8-11 ; 
2nd; on the souls depart¬ 
ing through the path of 
the fathers returning to 
the world at the end of 
the experience of the 
effect of past deeds with a 
balance of karmas , 
200-06. 

Jagadvydpdravarja IV. 
4. 17-22; 6th; on the 
released self possessing 
all the powers of the 
Brahman except those 
relating to the creation, 

etc. of the world, 554-64. 

Jha -; II. 3. 19-32 ; 4th ; on 
the individual self being 
the knower, 116-30. 

Jyoti rd dyadhishtha na II* 
4. 13-4; 6th; on the 
control exercised over the 
senses by individual self 
and their presiding deities 
like the god of fire etc., 
being due to the will of 
the Brahmaitt 173-5. 

Tatsvabhavydpatti III. 1. 
22; 4th; on the self return¬ 
ing from the moon 
attaining indistinguishable 
likeness with those things 
through which he returns, 
214-5. 
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Tadadhigatna-i IV* 1. 13; 
7th; on the attainment 
of vidyd leading to the 
destruction of earlier sins 
and non-attachment of 
later sins, 470-4. 

Tadantarapratipatti III. 
1. 1-7; 1st* on the indivi¬ 
dual self moving in 
association with the subtle 
elements when going to 
another body than this, 

189-200. 

Tadabhdva III. 2.7-8; 
2nd; on sleep with the 
absence of dr ams taking 
place when the self is in 
the Brahman , in the 
pericardium, in the veins, 
230-2. 

Tad&ko IV. 2. 16; 18th ; 
on the self of the man of 
vidya having the edges of 
its abode made radiant and 
departing through its 
bright doorwav along the 
101st blood-vessel, 

503-4. 

Tadabhuta III 4- 40-3; 
on there being no 

expiation for one who 
falls from the condition of 
a perpetual celibate, etc., 
440-45. 

Tannirdharandniyama*:lll. 
3.41; 17th; on determined 
thinking, i.e., meditation 
on the udgitha etc., not 
being compulsory in 

sacrifices, 357-60. 

Tejo-i II. 3. 10-17 ; 2nd ; on I 
the elements of tejas etc., i 
ensouled by the Brahman , 
being produced by ether 
etc., similarly ensouled, 
101-08, 


Dakshinayana IV. 2* 
19-20 ; 11th ; on the man 
of vidya attaining the 
Brahman even when 
dying during the Southern 
coursg of the sun, 507"10. 

Natichira III. 1. 23; 5th; 
on the returning soul not 
staying long in the ether 
of space, etc., upto reach¬ 
ing the paddy-stalk, 216. 

Ni6a< IV. 2. 18 ; 10th ; on 
the man of vidya even 
when dying at night 
attaining the Brahman » 

506-7. 

Parasampatti ■: IV. 3. 14; 
6th; on the subtle elements 
associated with the self 
resting in the Brahman at 
the moment of death, 
500-0 J. 

Para< III. 2. 30-36; 7th; on 
refuting the view that 
there is a higher being 
than the Brahman, 263-71. 

Pardyatta II. 3. 40-41 ; 
6th; on the power of 
being the agent possessed 
by the individual self 
being derived from the 
Brahman , 139-43. 

Pa&upati-\ II. 2. 35-8; 7th; 

on refuting the view that 
Pa^upati is the Supreme 
Lord, 73-9. 

Pariplavdrtha< III. 4. 23-4; 
3rd; on the Vedanta stories 
not being for story¬ 
telling in the Afvamedha 
I sacrifice, 423-4. 

[ Pumshavidyd-i III. 3. 24 ; 
9th; on the purusha - 
vidyds in M. Ndr . and 
Chhdnd . Up . being 
distinct, 314-7. 
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Purushartha -: 111.4.1*20; 
1st; on the highest object 
of human pursuit resulting 
from vidyd , 397-420. 

Purvavitalpa< III. 3. 44-50; 
20th; on refuting the 
view that the mana&chit 
meditation etc. are 
included among sacrifices 
mentioned earlier, 365-74. 

Pratika IV. 1. 4-5; 3rd ; 
on the worship of 
symbols, 463-5. 

Praddua -: III. 3. 42 ; 18th; 
on the need to meditate 
on the dahardkata both 
in regard to His essential 
nature and as associated 
with His qualities, even as 
oblations have to be 
repeated in regard to the 
same deity in association 
with distinct qualities 
and forms, 360-2. 

P> andputva-: II. 4. 6-7 ; 
3rd ; on the senses being 
atomic, 166-8. 

Prdnotpatti*'. II. 4. 1-3; 1st; 
on the senses being created 
things, 159*62. 

Phala III. 2. 37-40 ; 8th ; 
on the Brahman as the 
giver of all fruits, 272-7. 

Brdhma -: IV. 4. 5-7 ; 3rd ; 
on whether or not the 
released soul becomes 
manifest in his essential 
nature with qualities 
pertaining to the 

Brahmany 540-5. 

Bhiita IV. 2. 5-6; 4th; on 
the prana resting in the 
elements at the time of 
death, 488-96. 


Bhumajyaya III. 3. 55; 
23rd; on the meditation 
on the Vai&vanara as a 
whole being superior to 
that on His limbs, 38l~5. 

Matio IV. 2^ 3 ; 2nd; on 
the mind resting in the 
prana at the time of 
death, 485-6. 

Mahaddlrgha II. 2. 10-16; 

■ 2nd; on refutation of 
Kanada’s atomic thaory 
that the non-spatial atoms 
produce the secondary and 
tertiary particles, 28-37. 

Muktiphala-: III. 4. 51 ; 
15th ; on the production 
of vidyd whose fruit is 

„ salvation, 466. 

Mugdha III. 2. 10; 4th; on 
the condition of swoon, 
234-5. 

Yatha§rayabhdva-: III. 3. 
59-64 ; 26th ; on whether 
meditation on accessories 
of sacrifices are, like their 
basis, essential parts of 
sacrifices, 390-96. 

Rachandnupapatti II. 2. 
1-9; 1st; on the impossibi¬ 
lity of the fashioning 
of the world by the 
pradhdna , as claimed by 
the Sankhyas, 1-28. 

Ra&myanusdra IV. 2. 17; 
9th; on the soul of the 
man of vidyd moving up 
along the rays of the sun 
after death, 504-6, 

Lingabhuyastva m : III. 3. 43; 
19th; on the abundance of 
indicatory marks showing 
that the Ndraydna 
Anuvdka deals with the 
object of worship in all 
the vidyasi 362-5. 
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Varuna-' IV. 3. 3 ; 3rd ; on 
the position of Varuna in 
the path of the gods, 517-9. 

Vak< IV. 2. 1-2; 1st; on the 
sense of speech resting in 
the mind at the time of 
death, 483-5? 

Vdyukriya-i jf. 4-8-11; 4th; i 
on the principal vital air 
being neither mere air nor 
its action, 161-72. 

Vayn< IV. 3. 2; 2nd; on 
the position of Vayu in 
the path of the gods, 

514-6. 

Vikalpa -: III. 3. 57-8; 25th; 
on freedom of choice in 
regard to vidyas relating 
to the Brahman , 387-90. 

Vidhura -: III. 4- 36-9; 9th; 
on the fitness of widowers, 
etc., who do not belong 
to any of the adramas, to 
practise the vidyd relating 
to the Brahman, 437-40. 

Viyat-i 11.3. 1-9; 1st; on 
spatial ether being a 
created effect, 92-100. 

Vihitatva III. 4. 32-5; 8th; 

on the necessity to per¬ 
form rituals prescribed 
for the various atramas, 

434-7. 

Vedhddi *: III. 3. 25 ; 10rh ; 

on certain mantras relat¬ 
ing to piercing the heart, 
etc., not beng elements 
of vidyas, even though 
found near them, 317-9. 

S abdddibheda-: III. 3. 56; 
24th; on vidyas being 
different from one another 
on account of their being 
denoted by different 
words, etc., 385-7. 


S amadamddi-' III. 4. 27 ; 
6th; on tranquillity and 
self-restraint being acces¬ 
sories to the practice of 
vidyd, 428-30. # 

$artrebhdva-x III. 3. 51-2; 
21st; on refuting the view 
that the individual self, 
as in the body, has to he 
meditated upon, 374-7. 

S reshthdnutva-i II. 4. 12; 
5th ; on the principal 
prana being atomic in 
size, 172-3. 

Sankalpa-: IV, 4. 8-9 ; 4th ; 
on the release-d self getting 
what he wants solely 
through his willing, 545-7. 

Sanjnchnuriihiipti II. 4. 
17-9; 8th; on the creation 
of names and forms, 
177-88. 

Sainpadyd-virbhdva IV. 4. 
1-3 ; 1st ; on the self 
becoming manifest in his 
own nature after attaining 
the Brahman , 532-7- 

Sambandha III. 3. 20-22 ; 
7th; on the vidyds relating 
to the Persons within the 
sun and the eye being the 
same through the associa¬ 
tion with the same object 
of worship, 310-12. 

SambhTii <*•: HI. 3. 23; 8th: 

on the Brahman s quali¬ 
ties of supporting the 
eldest powers and pervad¬ 
ing the Heaven being 
limited to particular 

meditations, 313-4. 

Sandhya Ilf. 2. 1-6 ; 1st; 
on the twilight state of 
dreams, 223-9. 
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Saptagati II. 4.4-5; on 
refuting the view that the 
senses are seven because 
of the movement with the 
individual self being attri¬ 
buted only to # seven, 
163-5. 

Satn&ncK III. 3. 19; 6th; on 
the andilya-v'dyft in 
S>at. Br . and Erik- Up.> i 
being the same, 208-10. 

Samuddya-: II. 2. 17-26 ; 
3rd; against the Buddhist 
theory of the production 
of the aggregate of the 
world, 37-57. 

Sarvath&nupapatti-i II. 2. 
30; 5th; on the complete 
incoherence of Madhya- 
mika nihilism, 63-69. 

Sarvaveddntapratyayd< IIL 
3. 1-5; 1st; on the unity 
of all meditations having 
the same injunction, etc., 
in different Vedanta texts, 
278-85. 

Sarvdnndnumaii-: III. 4* 

28-31; 7th; on the circum¬ 
stances under which there x 
is permission to eat all 
foods, 430-33. 

Sarvdpekshd III. 4. 26; 
5th; on vidyd among 
householders being in 
need of all works, 426-8. 


Sarvabhcda-xlW. 3. 10; 3rd; 
on there being no 
distinction among the 
the pranavidyas in 
Chh^nd . Up. t Brih . Up . 
and Kaush.gp-, 294-8. 

Sahakdryanta%ividhi< III. 
4. 46; 12th; on the injunc¬ 
tion for another aid, i.e., 
mauna , for vidy<*> 447-53. 

Sdtnpardya •: IIL 3. 27-31; 
12th; on the released self 
giving up karma at the 
time of death, 324-31. 

Stutimaira III. 4. 21-2; 
2nd; against the descrip¬ 
tion of the udgltha as the 
best rasa being mere 
glorification, 420-22. 

Svdmi-: IIL 4. 44-5; 11th; 
aga.nst the view that the 
agentship for meditation 
on the udgltha belongs to 
the sacrificer, 445-7. 

Hdni< III. 3. 26; 11th; on 
the passage relating to the 
acquisition of the karma 
of the released self by 
others being comple¬ 
mentary to that about his 
giving up his karma , 

319-24. 



ERRATA 


The more important printing mistakes are noted below : 


Page 

Line 

For 

Read 

7 

26 

it not presided 

it is not presided 

15 

3 

into (he 

into (the 

16" 

1 

By the mere 

On the mefe 

16 

6 

878 

879 

16 

11 

the subject) of 
their thoughts 

the subject of their 
thoughts) 

16 

29 

Anyatra bhavu ch- 
cha 

Anyafrabhn va chcha 

16 

Footnote, 2nd 
col., 2nd line. 

B.G. (II. 11) 

B.G. (X. 10) 

41 

4 

The Sutra in Devansgari should be read, 
like*that in the Roman script. 

41 

last line 

earth and 

earth etc. and 

72 

7 

Antyavo— 

Antyava — 

73 

6 

is not to be 

(is not to be 

104 

32; 

' indeed ’ 

* only ’ 

105 

16 

the both the 

both the 

108 

Footnote, 
col. 2, 1st line. 

Sutra 18 

Sutra 17 

119 

Footnote, 
column 2, 
line 3. 

kalas: 

kalas 

134 

28 

upadamd— 

upadanad — 

160 

10 

than 

then 

205 

8 

it of no use 

it is of no use 

205 

21 

in following 

in the following 

214 

10 

TATSVABHAVYA- 

■ TATSVABHAVYA— 

216 

13 

arrived, at 

arrived &t 

217 

2' 

ANYADISHtHTA 

ANYADISHtHITA- ' 

232 

9 

- VIDHYA 

- VIDHYA - 

260 

Footnote, 
column 1 
last line.. 

II. 7. 42-52 

IL 3.42-52 

281 

8 

Tt may said 

It may foe said 

308 

2 

thouqh 

throuoh 

334 

2 

AKSHARADHYA- 

akshAradhya- 

349 

Footnote, 
column 2, 
line 1. 

to merely 

to be merely 

374 

1 

does no 

does not 

382 

20 

has to undertaken has to be undertakers 

409 

18 

‘ adh&nn ’ 

K Adhnna ‘ 

418 

23 

connection the 

connection with the 

433 

20 

reference all 

reference to all 

445 

Footnote r . 
column I,. 
l in e S ; 

no adequate 

not adequate 

447 

23* 

Sutra 37 

Sidra 46 

465 

19 

such as, the 

such as the 

512 


superhuman 

mentally created (by 
the Brahman} 

'515 

30 

Vnjansaneyaka' 

Vajasaneyaka 

525 

6* 

para 

para 

534 

14 

IV. 14. 1 

IV. 4. 1 



